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Preface 


I could not have completed this second volume with- 
^ out the help and encouragement of many people. I refrain 

: from listing all individually again, and direct the reader 

to my Acknowledgements and Note to the Translations in 
' the Abhisatnayalamkara with Vrtti and Alokd (Jain Publishing 
Company, 2006), and Golden Garland of Eloquence (Jain Pub¬ 
lishing Company, 2007). 

1 have based my translation of the Vrtti on a photocopy 
of a single manuscript kept in the National Archives in 
Kathmandu (Ms. No. 5-55; Reel No. A37/9). I have not in¬ 
cluded my unedited version of the Vrtti with this translation 
because the scholars at the former IsMEO in Rome plan to 
bring out an edition in the future. Those interested m such 
matters may contact me and I will send them my working 
edition of the Sanskrit text by pdf attachment. 

I 






























^ Translator’s Introduction , 

Wisdom for the new arrivals. Subhiiti reiterates the earlier ! 
doctrine of the emptiness of all dharmas, stressing that the i 
basic Buddhist path of the four noble truths is not a Dharma 1 

on which Bodhig&ttvas can take their stand as an absolute J 
article of faith. He says that even the final attainment of I 

enlightenment and the proclamation of doctrine for the ? 

welfare of beings is not a place on which they can take their j 

stand^ Sakra asks, “Who, then, attains any attainment?" and ' 

Subhuti answers, "no one will grasp this perfect wisdom : 
as here explained. For no dharma at all has been indicated 

ht up, or communicated. So there will be no one who can 
grasp it." 

This Perfection of Wisdom is infinite because the I 
beginning, middle, and end of the dharmas (the elements 
or features that make up beings) do not exist. The infinite 
numbers of beings for whose sake Bodhisattvas cultivate 
the knowledge of all paths are infinite too—they are not 
produced and never cease. Even if Tathagatas were to talk 
about beings for ages their talk would never produce a ‘ 
being and never bring a being to an end. j' 

The Lord then praises Bodhisattvas who believe in the I 
perfection of Wisdom, and the gods say they will protect f 
those who practice it. The Perfection of Wisdom itself is 
the greatest protection, and the benefits of the Perfection of i; 

Wisdom are so great that it turns even the place w^here it is ' 

written down in book form into a sacred spot that will serve 
as a refuge from all danger. I 

This statement prompts Sakra to ask about those who ' 
offer worship to reliquaries containing sacred relics of past 
Tathagatas, and to ask how much merit they get in compari- * 

son to the merit made by those who write down the Perfec- I 

tion of Wisdom and worship the spot where the book is ^ 

kept. The Lord praises belief in the Perfection of Wisdom 
in a senes of question and responses in which something 
that produces less merit is compared with something that 
produces more. He says (to paraphrase). 
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If all beings in great trichiliocosms countless like the sands 
of the Ganges, if all those beings, each single one of them, 
were each to build in great trichiliocosmic world systems 
a Stupa made of the seven precious things, enshrining the 
relics of the Tathagata, and if each of them, having made and 
established them all, were, for an aeon to serve them and so 
on with every heavenly flower and so on, with every human 
and divine form of worship, those beings would beget a 
great deal of merit. But greater would be the merit of a son 
or daughter of a good family who would truly believe in this 
Perfection of Wisdom and explain it to others; even of some¬ 
one who would just preserve it in the form of a book and 
store away the copy. 

The Lord says the reason the Perfection of Wisdom is so 
special and the benefits from her so great, is because she is 
the mother of the Tathagatas—she is the knowledge that 
produces Tathagatas, or makes them what they are. 

Sakra wonders v/hy, if this Perfection of Wisdom is so 
great, many Buddhists do not have faith in it. The Lord asks 
rhetorically how many have perfect faith in the Buddha, 
Dharma, and Sahgha, and says that just as there are less 
who reach the stage of Arhat than there are who reach the 
lower stages of Stream-enterer and so on, so too there are 
less who produce the thought of enlightenment and become 
Bodhisattvas. Rarest of all are those who strive continually 
for full enlightenment, and expound the Perfection of 
Wisdom to others without settling down on enlightenment 
or the Perfection of Wisdom as absolute truth. 

The Lord says that those who share the relics of past 
Tathagatas and lead others to worship them produce more 
merit than do those who only worship relics themselves. 
Similarly, those who copy and fJhactice the Perfection of 
Wisdom for themselves do not produce as much merit as do 
those whose copying out, practice, and knowledge of the 
Perfection of Wisdom is for others. The merit they produce 
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from making beings believe in the Perfection of Wisdom is 
greater than making them believe in the Buddha, and estab¬ 
lishing beings in the Perfection of Wisdom as quickly as 
possible i» greater than the merit they produce from any¬ 
thing else, because all good comes from the Perfection of 
Wisdom. 

Maitreya then appears on the scene and enters into a 
discussion about rejoicing and dedication. (Rejoicing means 
feeling happy about others who take care of themselves 
through their wholesome deeds. Dedication or turning over 
is wanting all one's own and others' wholesome deeds to 
contribute to an enlightenment that benefits all others.) He 
considers Bodhisattvas meditating on infinite BodhisatK'as 
in infinite worlds who rejoice in all the conceivable merit 
made by Tathagatas during the three time periods—in the 
effort they have made from their first production of the 
thought up to their demonstration of the Perfection of Wis¬ 
dom for the sake of beings in infinite worlds; he considers 
the merit made by Bodhisattvas, by Listeners and Pratyeka- 
buddhas, by celestial beings, humans, and even by animals. 
The BodhisatWas roll that merit into one lump, rejoice over 
it, and turn it over into full enlightenment for the benefit of 
all. Subhuti says about this great rejoicing and dedication, 
that "the foundation, the objective support, the point of 
view" are all nonexistent, "so is enlightenment, so is the 
thought, and so all dharmas, all elements." He says that 
BodhisatWas who treat any parts of the practice as ulti¬ 
mately true engage in a mistaken practice, and that they 
must pay attention to the fact that the thought "is no 
thought at all" and that all dharmas are empty and "ex¬ 
tinct." In this way they turn over the merit and view enlight¬ 
enment as do the Tathagatas. When they practice like that* 
it is the consummation and perfect purity of the practice 
of Perfection of Wisdom. 

The third chapter of the Ornament explains chapters 36 
and 37 of the Large Sutra. Here Subhuti makes a series of 
statements beginning, "This purity is deep, O Lord," after 
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of which the Lord says, ^ 

because the defiled starting are^never produced. 

rtt?hi%s.L°ed byr^^TdM- 

and by the knowledge t a a ^^istener all-knowledge 

sattva all-knowledge differs from it into a 

:Lt -cognizes the shiil- 

basis.- Tba -e .o the 

ful means. The atta "subtle attachment is 

Listener mode of knowledge, a"d ^'‘e_^‘„„oly com- 
"attending through a sign o an; . . p { (jon of Wisdom 
passionate Bodhisattvas W 

that IS like space for the intolhe path of the Listen- 

entire world. 

Summary of the Ornament 

k-i «(■ 1 7 9 lists the sub-topics that together form 
tbe ."^ilSs for the explanation of the knowledge 

of paths. 

(The Buddhasl explain 

tag, etc., (that «e Its causes! certa^ B,^tasa«vas (greatly 

rracc°o4Tof quaUhes belonging to this and the 
beneficial on acco^ meditation IdetaUed in terms 

Other world), and * p and gloriHca- 

admifrng attitudes of the highest sort, 
rrnn^ommation and complete punty. 
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Maitreya expands on each of these sub-topics in turn. 
Ornament 2.1, expanding on the elliptical statement, "dark¬ 
ening, etc.," says, 

[I must explain the Tathagata's] light that eclipses the 
gods to make them fit [for higher goals]; the object, [i.e. 
the knowledge of paths] that is restricted [to Bodhisattvas]; 
[the capacity to produce the thought of enlightenment] that 
pen^ades; the own-being [of the knowledge of paths that 
reaches a goal beyond nirvana]; and its work, [maturing 
beings and so on]. 

Thus Maitreya finds hidden in the statement that 
Sakra and the other gods come to listen to the Perfection 
of Wisdom a discussion of the causes of the knowledge 
of paths. 

In general, gods are people who reach advanced states 
of meditation and then are reborn in celestial states. 
Amongst them are gods who have meditated on the four 
noble truths and who reach the state of Arhat. With the arro¬ 
gance of gods, they are sure that they have a final attain¬ 
ment, and the light, i.e., the sound of the Perfection of Wisdom 
insisting on the importance of the welfare of others, cannot 
get through to motivate them. The absence of such arro¬ 
gance is a necessary cause, without which potential Bodhi¬ 
sattvas, stuck in nirvana as it were, will not enter the 
Mahayana. Yet all gods are in a lineage igotra) that is a defin¬ 
ing pre-requisite for the knowledge of paths, and partake of 
the universal capacity to produce the thought of enlighten¬ 
ment; even those who seem for the moment incapable of 
such a commitment for the sake of others. 

Amongst the paths that Bodhisattvas learn for the sake 
of others are primarily the paths of Listeners and Pratyeka- 
buddhas (earlier Buddhism) and the paths of Bodhisattvas 
(Mahayana Buddhism). Earlier Buddhism sets forth as 
bases of knowledge the afflicted dharmas beginning with 
the five skandhas, and the purification dharmas beginning 
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with the thirty-seven dharmas in the wings of enlighten¬ 
ment. Bodhisattvas know all those bases are empty of any 
absolute truth. Thus Maitreya finds in the statement that all 
the bases are empty the second and third sub-topics the 
Listener's path of seeing that is the full understanding of 
those bases, and the four stages of practice that aid that 
Listener knowledge. Bodhisattvas must know both those 
paths, as well as the Pratyekabuddha's path of seeing and 
the four preceding preparatory stages that aid that slightly 
superior knowledge (the fourth and fifth sub-topics), but 
again, without settling down on them as final truths. Ac¬ 
cording to the Ornament Pratyekabuddhas know the same 
bases as the Listeners, but their knowledge is deeper, or 
slightly superior, because it counteracts the belief that the 
bases are finally true as objects of knowledge. Their knowl¬ 
edge does not counteract the belief that the knowledge that 
knows the bases is equally empty of truth. 

The Bodhisattva's path of seeing—the enlightening 
vision of Mahayana Buddhism—like the path of seeing of 
Listeners and Pratyekabuddhas has sixteen instants, but 
unlike the former two paths it is not an understanding of 
afflicted and purification bases, but rather of the single true 
nature of all dharmas, including even the Bodhisattva's own 
enlightening vision. It is a knowledge that even the Bodhi¬ 
sattva's own vision of truth provides no final place on 
which Bodhisattvas can take a stand. 

The Ornament's remaining sub-topics explain the 
Bodhisattva's path of meditation. The function or result of 
the path of meditation, "enlightenment, and a state that is a 
basis worthy of worship" is to motivate Bodhisattvas to cul¬ 
tivate this path. There is a path of meditation with outflows, 
and without outflows. Bodhisattvas develop their minds by 
cultivating stronger and stronger belief in the Perfection of 
Wisdom (the sub-topic of belief attention), and become firm 
in that belief when the Buddhas and gods praise, commend, 
and glorify their practice. They rejoice in the wholesome 
roots that others have planted, and turn over the merit from 






XVI 


Translator's Introduction 


practicing the Perfection of Wisdom to enlightenment for , 

the welfare of others (the sub-topics of turning over and ' 

rejoicing attention). The path of meditation without out- 1 
flows is twofold: consummation«and purity. These are the i 
path that does not develop and reach any consummation, I 
and the path that does not remove any opposing side, be- ] 
cause the inimical and what counteracts it share the same 
ultimate nature. 

The "attention" in "belief, turning over, and rejoicing 
attention" is the word Edward Conze uses to render the j 

Sanskrit word manaskdra. The term conveys the process of j 

mental activity that leads up to a settled state, for example, 
the activity of learning a language by practicing it, leading 
to a natural knowledge or fluency. The word "outflow" 
renders Sanskrit dsrava. The early Buddhist scriptures use 
the metaphor of a home with a leaking roof. Obsession leaks | 
into the mind, flows out from its origin into the personality 
and ruins the person. As in the early Buddhist scriptures, in 
the Perfection of Wisdom literature the origin of the flow is 
the deeply ingrained habit pattern underlying the projec- I 

tion and apprehension of a real and absolute body as a uni- | 

fled self. This is the "settling" of the Perfection of Wisdom I 

Sutras, or the acceptance of an "own-being" {sva-hlmva) in I 

things when in realiW there is none at all. A number of I 

thoughtful persons have criticized Conze for his neologism i' 

"own-being," and suggested in its place intrinsic or inherent ] 

existence, or, hoping to counteract the influence of Aristotle | 

perhaps, essence or essential identity. 1 have retained 
Conze's term for three reasons. First, as 1 suggested in my 
Introduction to the first volume of this series of translations, 

1 retain it to signal to the reader that the English words of the 
Large Sutra are sacred (buddha-vacana); second, "own-being" 
is closest to the original Sanskrit and conveys to the reader 
in English, albeit somewhat clumsily, the connection be- 
tw^een the words "being," "other-being," "no-being" and 
so on; and finally, as a number of earlier scholars have 
observed, sva-bhdva does not always have a negative conno- 
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tation, but often means simply the thing's own defining 
nature, as at the start of the Knowledge of Paths section that 
says the own-being of the knowledge of paths is the distinc¬ 
tion that makes it different to the paths of Listeners and 
Pratyekabuddhas. By rendering sva-bhdva "own-being; a 
neutral term, it can be used in those contexts too. 

Oniarneni 1.10-11 lists the sub-topics for the explana¬ 
tion of all-knovvled2;e: 


They assert all-knowledge thus: [Bcdhisattvas] are not 
stationed in existence because of wisdom; nor, because ot 
compassion, do they abide in peace. [Listeners] are distant 
because of lacking method, and [Bodhisattvas] not distant 
because ot method. [They explain] what is to be shunned 
and what counteracts, training a.nd its equality, ana the 
Listeners' path of seeing, etc. 

Listener all-knowledge that knows the afflicted and purifi¬ 
cation bases falls into the extreme of nirvana because it ca kes 
those bases as ultimately true. Bodhisatttm all-knowledge 
knovcs those bases but avoids the two extremes of suffering 
and nirvana by taking nothing in the three time periods as 
a final standing place. Bodhisattva all-knowledge does not 
lead to the extreme of cessation or nir^/ana because it is in¬ 
formed b\^ the production of the thought of enlightenment 
and skillbil means, Bodhisattva knowledge thus difreis 
from Listener ail-knowledge that "cognizes the perfection or 
wdsdom by making it into a basis," i.e., by treating it as an 
absolute. 

Bodhisattvas must shun the ten practices that lead to 
complete Listener all-lcnowledge in the sense that they must 
aiittvate an attitude that is not attached to any of the 
dharrhas that counteract the afflicted bases. Tliey under¬ 
stand that all the practices are ultimately the same. Fne 
Listener's path of seeing has sixteen aspects and the Bodhi¬ 
sattvas realize them all, but they do not settle down on even 
this central uart of Buddhist doctrine as absolute truth; 
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rather they know it as a skillful means to lead certain train¬ 
ees to the Perfection of Wisdom, learning it for the sake of 
others without falling into nirvana. 

Finally the last versa Ornament 3.16, summarizes the 
first three chapters. It finds in the repetition of the word 
"this" Perfection of Wisdom three times, a concluding sum¬ 
mary of the section that sets forth the three knowledges as 
objects that Bodhisattvas must know. 


Summary of Arya's Commentary 

Arya expands on the Ornament's elliptical statements 
about the cause of the knowledge of paths, explaining that 
the Large Sutra's statement that, "the natural splendour of 
the Tathagata eclipses the radiance from the bodies of all 
these gods" is about the Tathagata "eclipsing the gods to 
get rid of their pride in guarding the world and so on"; 
that "Bodhisattvas who have not produced the thought of 
enlightenment do not have the good fortune to be instructed 
in perfect wisdom," but, if they produce the thought of 
enlightenment, "perfect wisdom," i.e., the knowledge of 
paths, "is not restricted"; and about what differentiates the 
Bodhisattva's knowledge of paths from lesser paths Arya 
says, "Bodhisattvas reach something quite unlike the result 
of the paths of Listeners and so forth—their knowledge of 
paths is differentiated by maturing beings." 

Expanding on Ornament 2.2, "[Bodhisattvas] practicing 
the knowledge of paths should know the path of Listeners 
without taking the aspects of the four noble truths as a 
basis," the Commentary explains the sixteen aspects of the 
four truths as Listeners know them in their liberating vision 
in a maimer that accords with earlier Buddhist doctrine, but 
now incorporated into a Bodhisattva's all-inclusive path. 
Arya says about the Bodhisattva's own path of seeing, 
"At the eighth instant of the path of seeing Bodhisattvas 
need the immeasurables, otherwise, because they would not 
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depend on beings, at the ninth instant they would fall mto 

acMsalion." "tameasurable" friendliness, compassion and 

so on a?e the Bodhisattva's unique concern for 
others that operates as skillfiil means to avoid fa mg 

f-Vip DG3.C6 of th.G ListGnGrs. 1 r 

^Arya identiHes the Sutra passages that go with each o 
the nine^subdivisions of the three types of belief: belief o 

vour own welfare, for your own and others welfare, and 

[he welfare of others alone, as well as ^^egrees o^ praise 
and so on that correspond to each subdmsio . Y 

about Bodhisattvas who bring to mind the merits o pas^ 
T.ihavatas and so on, who rejoice in that merit, and 
dedicate it to enlightenment, that the "object" when bod i- 
sattvas turn over the heap of merit to enlightenment by 
rejoicing "is lineage" in the sense of the unchanging foun 
Sn of a person born mto a wholesome line who -u 
grow up to be the person that others will resort to that f 
"objective support is all dharmas" in the sense of the same 
fouJtdadon undergoing 

ine-level, path and result dharmas; and that enl g 
.s mrmoLahng aim." TOs is s.milar to his explanahon 
of lineage, objective support, and motivating aims m the 

Knowledee of All Aspects section. u- „ 

AboSt these different aspects of the path of ^^o 

with outflows Arya says Bodhisattvas refine merit like a 
lump of crold from ore with beUef, and with their dedication 
aZtion subordinate it to perfect enlightenment hke a 
goldsmith an ornament. In their practice of rejommg 
fombine their meritorious work with the mentonous work 

of othersj^^ meditation without out¬ 

flows the Commentary says there are statements a W p^nty 
in general and about particular purities. Where the Sutta 
say^s the purity of the afflicted bases is the punty of the 

rlltitis'lgeLal presentation. Sornethmgis^^^^^^^^ 

it is empty, i.e., has never been produced. The parti^a 
ni,rifles are where the Sutra says from the punty of the 
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result of the Listener path is the purity of the result of the 
Pratyekabuddha path and so on, each lower result leading 
to the purity of the higher result, up to, from the purity of 
the knowledge of all aspects is the purity of the Buddha— 
total purity. The ultimate truth of each purer dharma is 
not different to the ultimate truth of the final and highest 
dharma, because they have the same pure nature. Ulti¬ 
mately they are all purity, while on the covering level 
they constitute a unified path and result. In this way the ' 
Perfection of Wisdom delivers Bodhisattvas to the goal 
they seek. 

Summary of Hari's Commentary 

Hari says explicitly that there are not three Listener, 
Pratyekabuddha, and Bodhisattva paths, but that finally 
there is only one Mahayana path, and "all beings end up in 
just the highest, perfect enlightenment." The Arhat gods 
"are awakened by the sun rays of the perfect Buddha 
Amitabha and so on in order that they will remove the 
undefiled darkness, produce the thought of enlightenment, 
in the course of their liberation go through lives that are like 
a journey through hell and so on, and gradually equip them¬ 
selves with the two accumulations and become teachers 
of the world." 

In the context of Subhuti's statement that, "Even 
Nirvana is like a magical illusion, is like a dream," Hari 
explores the meaning of nirvana, arguing that even a 
Buddha's final extinction in parinirvdna is just a show put on 
for those who benefit from such demonstrations. Buddhas 
are full of love for all beings and remain for eternity. Were 
they not to do so they would break their earlier promise and 
their behavior would not accord with great compassion. 
The compassion Buddhas feel for the plight of the world 
could never come to a sudden end. There are infinite 
Tathagatas in infinite world systems demonstrating the 
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Dharma to trainees—not of this world yet not entirely out¬ 
side it, dwelling in perfect peace for the sake of others in a 
special nirvana free of extremes. 

About the nirvana of Arhats (Hari calls them 
"Bodhisattvas-to-be with dull faculties"), he says the force 
of earlier karma no longer causes them to take birth, but 
they are not extinguished. "Right after the death-mind they 
take birth in the crevices of lotuses in pure Buddhafields in 

the realm without outflows." 

In his explanation of chapter three Hari points out that 
in the All-knowledge section of the Sutra "sometimes it is a 
positive explanation, sometimes a negative explanation, 
and sometimes an explanation that is a combination of 
both." Thus the Sutra and the Ornament present Bodhisattva 
all-knowledge negatively, by saying what it is not, i.e., by 
saving that Listeners are distant from the true Perfection 
of" Wisdom and so on because they do not know that all 
dharmas are not produced. They also say positively that 
Bodhisattvas should cultivate the Perfection of Wisdom 
informed by compassion and skillful means that does not 
seize on bases and non-bases, as an antidote that counter¬ 
acts the Listener all-knowledge to be shunned. 

Hari's explanation of the practice that has no maker, 
one of the ten Listener practices of all-knov/ledge that 
Bodhisattvas must shun, occasions a digression into a 
consideration of the Perfection of Wisdom as self-reflexive 
knowledge. The Mind Only school asserts that there is an 
aspect of consciousness, not different to the consciousness 
itself, that knows consciousness for what it is. Hari appears 
to accept a weak form of this assertion, but he rejects that 
either the consciousness that knows the Perfection of Wis¬ 
dom, or even the Perfection of Wisdom that is known has 
any aT)solute truth. He asks if the consciousness that directly 
knows the Perfection of Wisdom has any aspect or not, i.e., 
if it is just a bare awareness or if it has a specific content. 
He says it cannot be just nirdkdra bare awareness, because 
all conscious acts are equally just that. And he says that 







xxu 


Translator's Introduction 


knowledge with an aspect or content is not invariably 
knowledge of anything real, like knowledge in a dream that 
is based on nothing real at all. Although the knowledge of 
the Perfection of Wisdom, not different to it, and yet not 
quite the self-reflexive knowledge of other schools, is 
grounded in the real and is not devoid of any reality like 
dream knowledge, still the reality is not a basis in the sense 
of something that knowledge can apprehend. In thi s v/sy 
the Perfection of Wisdom is quite beyond the ken of any 
ordinary form of knowledge, and is free of all mental elabo¬ 
ration and language. 





Ahhisamayalainkara-vrtti 
Commentary on the Abhisamaijalamkara 
by Arya Vimuktisena 







Chapter Two: 
Knowledge of Paths 


[Maitreya] has explained the knowledge of all aspects. Now 
he has to explain the knowledge of paths. There first of all he 
says, 

[The Tathagata's] light that eclipses the gods to make them 
fit [for higher goals]; the object, [i.e., the knowledge of paths] 
that is restricted [to Bodhisattvas]; [the capacity to produce 
the thought of enlightenment] that pervades; the own-being 
[of the knowledge of paths that reaches a goal beyond 
nirvana]; and its work, [maturing beings and so on]. [Orna¬ 
ment 2.1] 

"I have to explain" is left out of the sentence. Where [Large 
Sutra 200] says the natural splendour of the Tathagata 
eclipses the radiance from the bodies of all these gods it is 
about [the Tathagata] eclipsing the gods to get rid of their 
pride in guarding the world and so on, and reaching the 
first concentration and so on. Where [Sakra, the head god] 
says. How then should a Bodhisattva, a great being, stand 
in the perfection of wisdom and what is the perfection of 
wisdom, in this context the knowledge of paths, it is about 
getting rid of that to make them fit [for higher goals], be¬ 
cause Venerable Subhuti's teaching [about the knowledge 
of paths] is what [Sakra] wants to listen to [to get to a ggal 
higher than the one he already has]. There natural 
splendour is a maturation, [i.e., it comes with being a 
Tath^ata]. 

About the object, [i.e., the knowledge of paths], being 
restricted [to Bodhisattvas], [Subhuti] says Bodhisattvas 
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who have not produced the thought of enlightenment do 
not have the good fortune to stand in to be instructed in 
perfect wisdom, so the knowledge of paths belongs only to 
Bodhisattvas, not to Listeners. Thus the object is restricted. 

He starts talking about the pervasion, [i.e., the capacity 
that everyone has to produce the thought] where he says if 
they will raise their thoughts [to the supreme enlighten¬ 
ment], perfect wisdom, in this context the knowledge of 
paths, is not restricted [to Bodhisatt\^as]. Thus there is a per¬ 
vasion because there are certain persons, [i.e., persons who 
reach nirvana, are satisfied for a time with that goal, and 
then], in a series, [become Bodhisattv^as and reach enlighten¬ 
ment]. This is correct based on such [members of the 
Sahgha] as these,i already free from attachment [before they 
become Bodhisattvas]. [Thus Subhuti says]. And yet I re¬ 
joice in them also, if they also will raise their thought to 
the supreme enlightenment, etc. He says there are three 
vehicles with something in mind. It is not a definitive state¬ 
ment. 

About own-being, he says the knowledge of paths of 
Bodhisattvas does not totally eliminate cankers and hence, 
unlike the paths of Listeners and so forth that have re¬ 
stricted results and path-attainments, [does not only reach 
nirvana]. This is what makes it special.^ 

About work, he says Bodhisattv^as reach something 
quite unlike the result of the paths of Listeners and so forth. 
Those paths are differentiated by what they eliminate, and 
cause them to come face to face with the reality limit, but the 
knowledge of paths of those [Bodhisattvas] is differentiated 
by maturing beings and so on. This is the special result of 
the work of this [knowledge of paths]. 

He has explained eclipsing and so forth and now has to 
explain the Listener's path so he says, 

[BodhisatWas] practicing the knowledge of paths should 
know the path of Listeners without taking the aspects of the 
four noble truths as a basis. [Ornament 2.2] 
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How so? [Subhuti] says [Bodhisattvas attend] to the form 
skandha and so on, to the six elements of earth and so on 
("space [element] refers to a patch [of sky]"), and to the links 
of deps^tdent origination with attentions associated with 
knowledge of all aspects in the sense that they are uncon¬ 
taminated by attraction to the Listener and other vehicles. 
They attend to [these] aspects of the truths of suffering and 
origination as impermanent, suffering, selfless, calm, a 
disease, a boil, a thorn, a misfortune, foreign, by its nature 
headed to destruction,^ shaky and brittle, fearful, trouble¬ 
some and a calamity without taking any as a basis. There 
from suffering to calm are aspects of the truth of suffering, 
from disease to misfortune are aspects of the truth of origi¬ 
nation, foreign and by its nature a disturbance are repul¬ 
sive aspects of both, shaky and brittle are dispassion as¬ 
pects of both, and fearful, troublesome, and a calamity are 
cessation aspects of both. Based on that the scriptures say, 
"Noble Listeners have made progress towards repulsion, 
dispassion, and cessation." There [form and so forth] are 
impermanent because they are dharmas that arise and dis¬ 
perse, and are suffering because they irritate and are a basis 
for outflows. Thus, based on this, even though the noble 
path is impermanent, because it is without outflows it is not 
irritating, and hence there is no unwelcome consequence 
that it is suffering. They are selfless because they are empty 
of some other self, calm because they are themselves self¬ 
less, disease because in root-form they are seed of the result, 
a boil because they are the origin of the pain that results, a 
thorn because they are the condition for suffering, misfor¬ 
tune iagha) because they are totally (aty-anta) defeated igha) 
by the unbroken sequence of suffering that arises. They 
are foreign because they are hostile, and are by nature 
idharmatah) headed to destruction because a dharma is not 
headed to destruction if there is nothing hostile to it.'^ What 
he means is they are also a basis for repulsion. They are 
shaky because they are not essentially stable, and brittle 
because just because of their nature they fall to pieces. 
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independent of [further] cause. What he means is they are a 
basis for dispassion. They are fearful because they are the 
ground for problems here and elsewhere, troublesome 
because they are prone to attacks by rapacious spirits and so 
forth, and a calamity because they are the ground for prob¬ 
lems that come from the elements being in a state of agita¬ 
tion and striking together and so on. What he means is they 
are also a suitable basis for cessation. 

[He says they attend] with just those attentions [associ¬ 
ated with the knowledge of all aspects] to [the stopping of 
the formative forces which results from] the stopping of ig¬ 
norance. [They attend to it] as an absence of self, as quiet 
calm, and as isolated. These three are aspects of the truth of 
cessation. [That is, they are the first three of the four aspects 
of the truth of cessation: cessation, calm, and sublime. The 
fourth aspect is definite escape]. About the four aspects of 
definite escape [Subhuti] says that they attend to [the stop¬ 
ping of the formative forces] as empty, signless, wishless, 
and uneffected . . . but without taking it as a basis. The 
three [emptiness, signless, and wishless] doors to deliver¬ 
ance are how they escape, and the uneffected is what the 
escape is. 

[Subhuti then says] that with just those [attentions] 
they develop the dharmas in the wings of enlightenment. 
[Of the four aspects of the truth of the path: path, correct 
method, practice, and what brings about a definite escape] 
this is the path aspect because it takes them to the city of 
nirvana. [He then says] with just those [attentions] they 
course in the perfections of giving and so on but without 
taking them as a basis. This is the correct method {nyaya) 
aspect, based on [dissolving the word as] realization {a-ya) 
with nothing left out {nihsesa). Again [he says] coursing in 
the perfection of wisdom they contemplate a Dharma that 
is selfless as devoid of a self and anything belonging to a 
self.5 And why? The thought of a wholesome root, [i.e., the 
thought that grows from earlier wholesome actions], is not 
in touch with the thought of enlightenment, the thought 
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of dedication, [i.e., the thought to turn over all actions moti¬ 
vated by the thought of enlightenment to enlightenment for 
! the sake of others], is not in touch with the thought of en- 

! lightenment or the thought of a wholesome root, and the 

thought of enlightenment is not in touch with the thought 
of dedication. And why? Because the thought of enlighten¬ 
ment and the thought of dedication do not exist and cannot 
* be apprehended in each other. This is the practice aspect, 
based on [dissolving the word] practice ipratipat) as what 
L conveys ipadanam) right to {prati) [the goalj.^ And why? He 

'[ says the thoughts of enlightenment and dedication are no 

thought, and it is not tenable that no-thoughtness is turned 
over into no-thoughtness and hence what is no-thought 
that is unthinkable, and what is unthinkable that is no- 
l thought. [When Bodhisattvas] contemplate like that with¬ 
out settling, it is the perfection of wisdom. This is the as¬ 
pect that brings about a definite escape (nairydnika) because 
going (ydna) without settling (nirabhinivesa) is going forth 
{nirydna) [to the goal]. 

[Maitreya] has explained the presentation of the 
Listener's path of seeing with sixteen aspects based on the 
four noble truths and now has to explain the aids that pre- 
.cede that penetrating [knowledge] so he says, 

! ‘ When [Subhuti says] on the Noble Listener path the form 

skandha and so on are empty and hence the emptinesses are 
: not different [he is talking about] the warmed [aids to pen- 

; etration]. [Ornament 2.3ab] 

f This is where he says. Therefore then, Kausika, form is 
empty of form; so too feeling, etc. It is thus that the empti¬ 
ness of form and the emptiness of feeling, and so on are 
not two nor divided, and so forth. 

[When he says Bodhisattvas] do not make anything into a 
basis he is thinking about their being at the peak. [Ornament 
2.3cd] 
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This is where he says. Here, Kausika, the Bodhisattva, the 
great being, should not stand in form by way of making 
something into a basis. He says the same about standing in 
feelings and so forth. • 

When he prohibits them taking their stand on them as per¬ 
manent and so on [he is talking about] the forbearances. 
[Ornament 2.4ab] 

This is where he says. He should not take his stand on the 
idea that "form is permanent or impermanent," is "ease," 
up to, is "wishless" by way of making something into a 
basis. 

And when he teaches in detail that they do not stand, start¬ 
ing with the ten levels, he is talking about them being at the 
highest dharma. [Ornament 2.4cd-2.5ab] 


I 



This is where he savs. He should not stand in the first 
Bodhisattva stage by making it into a basis, and where 
he goes into detail, up to, he should not stand in the idea 
"in my Buddha-field even the word 'Buddha' will be 
unknown" by making it into a basis. 

Bodhisattvas do not stand. 

And why? Because when Buddhas are enlightened they do 
not look for dharmas. [Ornament 2.5cd] 

This is where, [in response to Sariputra, Subhuti] says the 
Tathagata, the Lord, the perfect Buddha, having awakened 
to unequalled, right and perfect enlightenment does not 
take any dharma as a basis. ^ 

[Maitreya] has explained the Listener's path and [now] 
has to explain the Pratyekabuddha's path so there he first 
says, 

[Buddhas] say self-born Rhinoceroses do not need to be 
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I instructed by others, and have knowledge that is deep be- 

i cause of their own realization. [Ornament 2.6] 

: He means "Pratyekabuddhas." Where [Large Sutm 207] says 

[some gods think they] understand what fairies {yaksas) say 
and so on but cannot make sense of what venerable Subhuti 
is teaching it is about [Pratyekabuddhas who] "do not need 
to be instructed by others." What the fairies say, speak, 
talk, and converse about [that we understand]. What the 
venerable Subhuti has just taught, uttered, demonstrated, 
expounded about the perfection of wisdom, that we do not 
understand. What whatever they earlier heard the fairies 
say {riitam) the phonemes in their language, speak (padam) 
collections of phonemes, talk {mantritam) complete sen¬ 
tences conveying what they want to say, and converse 
about ipravydhrtam) the questions and responses in their 
verbal exchanges, [that we understand]. What the vener¬ 
able Subhuti has just taught instruction given when asked, 
uttered responses given when questioned, demonstrated 
(dis) both [instruction and responses] for utterly bewildered 
trainees, expounded (upadis) demonstrated in confidence 
I (abhyiipe) to those who are calm^ about the perfection of 

s wisdom, that we do not understand. Starting with. For 

I there, O gods, not even a single letter has been uttered 
therein, [Subhuti] refutes utterance and hearing. He says, 
r using the example of an illusion, dream, echo, and magical 
apparition that they do not speak or hear about the Perfec- 
i tion of Wisdom and enlightenment because there are no let¬ 
ters. [Subhuti poses the rhetorical question]: How can there 
be a demonstration of Dharma without utterances. [His im¬ 
plicit response is]: Because dharma instruction causes them 
to get the result and the non-result, [i.e., defines who is and 
is not a Pratyekabuddha], and also because the Buddha's 
: prayer is answered. Earlier when Lord Buddha was a 

Bodhisattva, having in mind that dharma-instruction in the 
form of discourse is very distracting, and that distraction 
causes the mind-stream to get very agitated, he prayed that. 
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/When I reach enlightenment may I, like a wish-fulfilW 
jewel, even without saying anything be able to work for the 
sake of beings." Therefore, to establish that you can teach 
even without talking [Maitreya] says, * 

[Buddhas] demonstrate in whatever way necessary, even 
without words, any topic anyone wants to learn in whatever 
way they have to. [Ornament 2.7] 

There, about the depth of [Pratyekabuddha] knowl- 
edge jthe gods at Large Sutra 207] say. May the holy 
Subhuti enlarge on this [perfection of wisdom] because he 
emonstrates what is deeper than the deep. There deep 
knowledge IS not knowing the topic the venerable Subhuti 
IS expounding, and deep silence, the other deep, is not 
giving voice to even a single topic. Another Siitra says, "Just 

!hf meaning of 

the Pratyekabuddha vehicle because [Pratyekabuddhas] 

fully awaken by themselves and subsequently fully awaken 
to deep dependent origination." Pratyekabuddhas are those 
^ ° realization (biiddha) for the sake of (prati) one (eka) 
soul. That IS the reason why they do it. There is not the un¬ 
welcome consequence that [Pratyekabuddhas] are Listeners 
ecause they rely on instruction by others, nor that they are 
perfect Buddhas because their knowledge of all aspects has 
the welfare of all beings as its aim and they are therefore 

personal realization of Pratyeka- 
ferls^^ar understanding, and only goes as 

Question; What is the limit of their understanding and 
now far does it go? [In response Maitreya] says. 

You should know in summary that the path of the Rhinoc¬ 
eros eluninates conceptualization of an object but not of a 
subject, and that it has a [distinct] foundation. [Ornament 2.8] 

About their elimmation of object conceptualization [Subhuti] 
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says, [For form is neither deep nor subtle and so on]. He 
denies that the own-being of skandhas, elements, sense 
fields and so on in detail up to the knowledge of all aspects 
is either deep or subtle, indicates that Pratyekabuddhas 
destroy one section of obscuration to knowledge, and he 
says their understanding is superior to that of Listeners. 

[The gods then think to themselves], based on 
Pratyekabuddhas, because they eliminate object concep¬ 
tualization, Certainly, in this demonstration of dharma, no 
form is conceived and so on, up to no enlightenment is 
conceived. They say no letters are conceived because they 
awaken by themselves. [Subhuti, reading their minds], says, 
[Just so it is, O gods, just so it is . . .] Those who want to 
stand in the fruit of a Streamwinner, up to those who want 
to attain the state of a Pratyekabuddha cannot do so with¬ 
out having resorted to this patience—the knowledge of 
paths that has all paths [including the Pratyekabuddha 
path] as its object. 

B6caus6 th0V do not oliminatc subjoct concGptimliza- 
tion he says about them. Like an illusion are those beings, 
like an illusion are those dharma-hearers. Earlier in the 
Knowledge of All Aspects section, [at Large Sutra 153, 
Subhuti] said, "A Bodhisattva should train himself for full 
enlightenment just like an illusory man." Pratyekabuddhas 
do not understand that subjects have no own-being, so that 
does not contradict what he says here and this does not 
contradict what he said there. Based on that [Subhuti] says 
skandhas up to nirvana are like an illusion, like a dream. 
And why? Because illusion and nirvana and so on are not 
two nor divided. 

About the lineage that is the site of the realization 
[Subhuti]8 says Pratyekabuddhas are Irreversible Bodhi- 
sattvas, great beings describing how they will grasp 
ipratyesaka) the Perfection of Wisdom. [Subhuti] denies that 
they conceptualize form and so forth and its emptin^s. 
And why? For therein no dharma whatsoever is being 
taught or indicated by them, and wherein no dharma 
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whatsoever is taught or indicated, therein (the context is 
Pratyekabuddhas) no one will be able to grasp anything. 
He is throwing light on the statement [at large Sutra 160] 
about the site that is the ground of practice, where [the 
Lord] said, "What is meant by the word "Bodhisattva,' that 
does not exist, that cannot be apprehended." [Sariputra] 
then details the many unwelcome consequences [of 
Subhuti's denial]. Have you not, venerable Subhuti, in this 
Perfection of Wisdom, explained in detail three vehicles, 
i.e., the vehicle of the Disciples, the vehicle of the 
Pratyekabuddhas, the vehicle of the fully enlightened 
Buddhas? Have you not explained the mentor of the 
Bodhisattva, the great being? Have you not explained the 
paths of the BodhisatWa from the first production of the 
thought up to the eighteen unentangled Buddhadharmas? 
Does the Bodhisattva not course in perfect wisdom? Is he 
not bom apparitionally? Do his superknowledges not 
become unfailing? Do his wholesome roots by which he 
hopes to pass on from Buddha-field to Buddha-field, to 
honour, etc. the Buddhas, the Lords, not wax strong in 
him? And the dharmas that he will hear from those 
Buddhas and Lords, is it not the case that they will never 
forget them ever again until they win full enlightenment? 
And will he not be alw^ays concentrated, and his thought 
free from distraction? And will he not always be joined to 
inspiration that is unshackled, uninterrupted, concen¬ 
trated, quite certain, more distinguished and exalted than 
anything in all the world?^ Starting from So it is, vener¬ 
able Sariputra, up to, the Bodhisattva, the great being's 
inspiration which is more distinguished and exalted than 
anything else in all the world is explained, and that in the 
sense that nothing is made into a basis, [Subhuti] justifies 
his position. He indicates that realization dharmas are 
attained in the absence of anything that is a real foundation. 
[Then the gods] conjure up different sorts of flowers and 
[Subhuti considers how] those flowers that have not issued 
forth are not flowers. He says that like them from form up to 


Commentary on the Ornament for the Clear Realizations 13 

everything up to the fully enlightened Buddha that have 
not issued forth are not [form up to] the fully enlightened 
Buddha. When you formulate from there up to here thus, 
this part [of the Large Sutra is about] the foundaiion of the 
realization that is the Pratyekabuddha path. 

There because Pratyekabuddha realization eliminates 
object conceptualization it is superior to Listener realiza¬ 
tion, and because Pratyekabuddha realization does not 
eliminate subject conceptualization Buddha realization is 
superior to it. Lineage is the cause that makes the realization 
superior. 

Now, about the aids to [the knowledge that] penetrates 
[reality] on the Pratyekabuddha path [Maitreya] says, 

[Where Subhuti] indicates the true nature of dharmas with¬ 
out obstructing the concept it is the warmed [aid to penetra¬ 
tion] aspect. [Ornament 2.9ab] 

This is where [Sakra, the head god] says. Deeply wise, 
surely, is venerable Subhuti in that he does not obstruct 
the concept, and yet points out the true nature of Dharma 
... Form is a mere concept and that is the true nature of 
Dharma; that the venerable Subhuti does not obstruct, but 
he points it out and so on, [up to. He who trains in this 
emptiness, he trains in the emptiness of the knowledge 
of all aspects without making any division between the 
training in the knowledge of all aspects and its empti¬ 
ness]. 

[Where he] explains that form does not decrease and so on is 
the peaked. [Ornament 2.9cd] 

This is where he says, [The Bodhisattva who trains in 
infinite, immeasurable Buddhadharmas without making 
any division] does not train for the increase of form, etc., 
nor for its decrease ... does not train for the appropriation 
or vanishing of form and so on, up to, does not train for 
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the increase, decrease, vanishing, or appropriation of the 
knowledge of all aspects. 

[Where he says] the emptiness of a subject and so forth do 
not appropriate form and so forth is the forbearance. [Orna¬ 
ment l.lOah] 

This is where he says there is no appropriation of form up 
to, no appropriation of the knowledge of all aspects be¬ 
cause [a form that is] empty of subject, up to empty of non¬ 
existing thing [does not appropriate form and so on]. 

And with the aspects of non-production and so forth of , 
form, etc., [he indicates] the highest true nature of dharmas 
[Ornament Z.lOcd] 

This is where [Subhuti, in response to Sariputra's question. 

When he thus trains, how will the Bodhisattva, the great 
being ... go forth to all-knowledge?] says. The Bodhi¬ 
sattva does not see the production or stopping, taking 
hold of or letting go, defilement or purification, heaping 
up or taking away, decrease or increase of form and so on. 
[And why? Because form, through its own-being does not 
exist and cannot be got at]. 

[Maitreya] has explained the Pratyekabuddha path. 
About the path of seeing with its benefits he says. 

They talk about this path of seeing in the knowledge of 
paths, with its benefits, as four forbearance and knowledge 
instants for each truth. [Ornament 2.11] 

There [Subhuti] says about the instant that is the forbear¬ 
ance and knowledge of dharma in suffering. The Tathagata, 
Sakra, cannot be apprehended in the Suchness of form nor 
Suchness in the Tathagata, nor the Tathagata in anything 
other than Suchness, and so on.io He does not accept that 
suchness (tathata) and the Tathagata are different things 
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precluding each other in a discourse about different topics. 

[(!)] 

About knowledge of dharma in suffering [Sakra first 
says this is a great Perfection of Wisdom and that those who 
train in it attain enlightenment. Subhuti agrees and] says. 
Through the greatness of form, Kausika, is this a great 
perfection of the Bodhisattvas, the great beings. And why? 
Because of form no beginning can be apprehended, no 
end and no middle, etc. (2) 

About subsequent forbearance and knowledge of 
dharma [Subhuti] says. Through the immeasurableness 
(apramdna) of form, Kausika, is this an immeasurable 
perfection. And why? Because of form no measure can be 
apprehended, and so on. A "measure" iprarnana) measures 
form marked by change. (3) 

About subsequent knowledge of dharma he says. 
Through the unlimitedness (aparimdna) of form is this an 
unlimited perfection, just as no limit can be apprehended 
of space. A shape, as far down as the shape of an atom 
iparamdnu), is said to be a "limit" (parimana). Formless 
things are not marked by limitation. (4) 

About forbearance and knowledge of dharma in the 
origin he says. Through the infinitude of form, Kausika, is 
this the infinite perfection. And why? Because no end and 
no middle can be apprehended of form, and so on. This 
precludes [a form, etc., that is] the [root] cause [of suffering, 
the first of the four aspects of the truth of origination]. He 
says because the objective support of the knowledge of 
all aspects is infinite, the perfection [of Bodhisattvas] is 
infinite. This precludes [a form, etc., that is] the origin, [of 
suffering, the second aspect]. He says because the Dharma 
Element is infinite their perfection is infinite, precluding [a 
form, etc., that] produces [suffering in a continuum, the 
third aspect]; and he says because Suchness is infinite the 
perfection is infinite, precluding [form, etc., that functions 
as] the condition [for suffering, the fourth aspect]. He makes 
it clear that the realm of beings is the motivating aim of the 
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forbearance and knowledge of dharma in the origin when 
he says because beings are infinite the perfection [of 
Bodhisattvas] is infinite. (5) 

Knowledge of dharma in the origin is where they say 
they are certain [Bodhisattvas] not lacing in attention to the 
Perfection of Wisdom are Tathagatas. (6) 

Subsequent forbearance and knowledge of the origin is 
from where [the gods] say. It is wonderful, O Lord, how 
much this perfection of wisdom promotes the knowledge 
of all modes in the Bodhisattvas, the great beings by way 
of the nonappropriation and the not-letting-go of [form 
and so on, up to], the knowledge of all aspects. What [the 
Lord] means where he says [the Perfection of Wisdom] 
prevents harms and promotes [BodhisatWas], and that is a 
benefit [of the path of seeing], is that Mara and so on will be 
unable to gain entry to those who take up, bear in mind, 
preach, study, develop, explain to others in detail, and 
wisely attend to this Perfection of Wisdom. [Mara will not 
be able to gain entry] to those who will not lack in the 
thought of the knowledge of all modes. And why? Be¬ 
cause [Bodhisattvas] will be well sustained by just the 
emptiness of form, from there up to, will be well sustained 
by just the emptiness of the knowledge of all aspects. And 
why? Because emptiness cannot gain an entry into empti¬ 
ness. Similarly, the signless [cannot gain entry into the 
signless] and the wishless [cannot gain entry into the wish¬ 
less]. And why? Because there does not exist their own¬ 
being by which they could gain entry into anything at all 
an}n\'here, [and hence there is no ground for any harm]. (7) 

About subsequent knowledge of the origin [the Lord] 
says that neither men nor ghosts can gain entry [to harm 
Bodhisattvas] because they have developed friendliness, 
compassion, joy and impartiality, and that without taking 
them as a basic fact. At the eighth instant of the path of 
seeing Bodhisattvas need the immeasurables, otherwise, be¬ 
cause they would not depend on beings, at the ninth instant 
they would fall into a cessation. He also says because of 








I Commentary on the Ornament for the Clear Realizations 17 

I their perfection of giving [Bodhisattvas] have presented 
I [beings] with all the correct serviceable things and there- 
I fore there is no reason for them to die an untimely death 

and so forth. (8) ^ j, • 

About the forbearance and knowledge of dharma m 
stopping the Lord says [Bodhisattvas] have no fear and will 
not be stiff with fright because they have-developed all 
emptinesses and so on. [He says through their understand¬ 
ing of emptiness the hells are cut off, the animal births, the 
world of Yama, the worlds of the Asuras, and among men 
poverty, calamities, and misfortunes are cut off]. There 
fear is worry that what they don't want is going to happen, 
and they are stiff with fright when they do not take steps to 

deal with it. (9) 

Knowledge of dharma in stopping is from where 
[Sakra, the head god] says. It is wonderful, O Lord to what 
extent the Bodhisattvas, the great beinp, who take up 
this perfection of wisdom, and bear it in mind, acquire 
good qualities . . . ], up to, [pass on from Buddha-field to 
Buddha-field ... preach in praise of the perfection of wis¬ 
dom ... and] discipline living beings in the three vehicles. 
He is saying that as a result of taking up the Perfection of 
Wisdom and so on they become Buddhas. (10) 

\i Subsequent forbearance and knowledge of stopping is 

from where he says. It is wonderful, O Lord, how, where 
i [ this deep perfection of wisdom is taken up or gained, all 

I the six perfections are gained, up to, the knowledge of all 
modes is gained. [The Lord says] the Perfection of Wisdom 
incorporates everything on the purification side.u (n) 

About subsequent knowledge of stopping he further 
says the piercing flame and power of the Perfection of 
Wisdom appeases all attacks, just as, for example, the 
[herb called] Maghi [stops all poisonous snakes from bit- 

iug]. (12) . 

Forbearance and knowledge of dharma m the path is 
where he says. And why? Because the perfection of wis¬ 
dom appeases all dharmas and does not increase them. 
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Which dharmas? Greed, hate, delusion, ignorance and so 
on, up to, the seizing on nirvana. (13) 

About knowledge of dharma in the path [the Lord] 
says Buddhas in world systems in each of the ten directions 
arrange for the shelter, defense, and protection from harm 
from spirits, elements, and inner problems, respectively [of 
that Bodhisattva, that great being who will take up, etc. 
the perfection of wisdom]. He says they grow in whole¬ 
some dharmas —the perfection of giving and so on, up to, 
the knowledge of all aspects and that without taking them 
as a basis. (14) 

About subsequent knowledge and forbearance of the 
path he says. He himself will be one who abstains from 
taking life, and others also he establishes in abstention 
from taking life, and he praises the abstaining from taking 
life, and he praises others also who abstain from taking 
life, welcoming it, up to. He himself will be one who es¬ 
tablishes himself in the knowledge of all aspects ... and 
he praises others also who are established in the knowl¬ 
edge of all aspects, welcoming it. (15) 

And about subsequent knowledge of the path he says. 
Moreover, [Kausika, the Bodhisattva, the great being]^ 
when he courses in the six perfections, the gifts and so 
forth [that he gives] he makes common to all beings and 
turns them over to the supreme enlightenment, and that 
without taking anything as a basis. 

[Maitreya's] corresponding verse section for this prose 
Sutra section is,i2 

[The first instant is where Subhuti] does not accept that the 
discourse [contradicts the ultimate and covering levels] 
because suchness and Buddha that are reciprocally base and 
based-on do not exist; [the second to fifth where Sakra and 
Subhuti say the Perfection of Wisdom] is great and immea¬ 
surable, has no limit, and is infinite; [the sixth and seventh 
where the Lord says Bodhisattvas] standing in that [Perfec¬ 
tion of Wisdom] are certain that their form [skandha] and so 


Commentary on the Ornament for the Clear Realizations 19 

on is the Buddha, and do not appropriate and do not let go 
[of form] and so on; [the eighth and ninth where the Lord 
says they have] friendliness and so on, [and a knowledge of] 
emptiness [that stops fear; the tenth to thirteenth where 
Sakra says the Perfection of Wisdom allows Bodhisattvas] to 
reach the state of a Buddha, [and the Lord says it] incorpo¬ 
rates all on the bright side, removes all misfortunes and 
diseases, and appeases seizing on nirvana. [The fourteenth 
instant is where the Lord says] Buddhas give [Bodhisattvas] 
shelter and so on, [the fifteenth where he says] they them¬ 
selves stand in the practice of not hurting living beings, up 
to, the practice of the knowledge of all aspects, and establish 
beings in those too; [and the sixteenth where he says they] 
turn over giving and so on to full enlightenment. These are 
the instants of the knowledge of paths. [Ornament 2.12-16] 

[Maitreya] has explained the path of seeing and now 
has to explain the path of meditation. He will describe its 
function because [the Sutra] describes that first. What are its 
six functions that you have to know? He says, 

[From the Perfection of Wisdom comes] total discipline, total 
. bending, victory over cankers, no occasion for attacks, 
enlightenment, and a state that is a basis worthy of worship. 
[Ornament 2.17]. 

Of these, based on [the knowledge of path's] function 
of totally disciplining [Bodhisattvas, Sakra] says. It is 
wonderful, O Lord, how much this perfection of wisdom 
has been set up for the control (paridamana) of the 
Bodhisattvas, in the sense of total discipline (damanam) 
when all types of canker are destroyed. [(1)] About its func¬ 
tion of totally bending {namaaam) [the will of Bodhisattvas] 
he says. It is wonder^, O Lord, how much this perfection 
of wisdom has been set up for the transformation 
(parinamana) of the Bodhisattvas, in the sense of making 
them totally humble (jiamanam) when egotistical pride 
{ahammdna) in all types of attainment stops. (2) 
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[The Lord] says it functions [to give] total victory over 
the cankers wdth the example of a person who goes right to 
the front of a battle and conquers {nirjaya) defeats (jaya) 
leaving none remaining (nirsesa) the arrows of greed and so 
on, up to, conquers the arrows of every canker. What you 
have to understand is that the path of meditation renders 
them ineffective. (3) 

About its function [of giving] no occasion for attacks he 
says devil-lore (kdkhorda), fire, weapons, and water [are 
given] no occasion to attack [a Bodhisattva on the path of^ 
meditation]. The kdkhorda are a class of nonhuman creatures 
in the northeastern direction. (4) 

About [the path of meditation that is the knowledge 
of paths'] function of bringing right and perfect enlighten¬ 
ment, he says it causes those who take no dharma as a basis 
[to reach] utmost, right, and perfect enlightenment, and that 
it causes them to surv^ey [the thoughts of] beings. (5) 

He says it functions to make the place that is a basis 
for the Perfection of Wisdom worthy of worship with the 
example of the terrace of enlightenment. Nothing interferes 
with the place that is the basis for the practice of the Perfec¬ 
tion of Wisdom, [i.e., a Bodhisattva practicing the knowl¬ 
edge of paths that is a path of meditation]. And why? 
Because the whole host of gods arrange shelter, defense, 
and so on. [(6)] 

He has explained its function. The path of meditation is 
further divided into two: with and without outflows. Of 
these, belief, dedicatory, and admiring attentions are the 
path of meditation with outflows, and consummation and 
complete purity are without outflows. Hence [Maitreya] 
says about belief attention, » 

[The Lord says] you should know three types of belief: for 
your own welfare, for your own and others' welfare, and for 
the welfare of others alone. [Ornamei^t 2.1 Sac] 

Belief for your own welfare accomplishes your own welfare 
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alone and naturally aims at the welfare of others. Belief for 
your own and others' welfare accomplishes both. Belief for 
the welfare of others alone is only for the welfare of others, 
but because your own welfare is looked after in it, it does 
not exclude your own welfare. It the final outcome when 
the welfare of others is not hindered. [Maitreya says]. 

And [the Lord] asserts three of each: small, middling, and 
big. [Ornament 2.18d-19a]. 

Furthermore there are small, middling, and big beliefs for 
your own welfare. You have to present the other two like 
this as well. [Question]: Of these, what is small to big belief 
for your own welfare, and so on, up to, [big] belief for the 
welfare of others? Thus [Maitreya] says, 

[He says] there are again three of them divided into small- 
small and so on. [Ornament 2.19b-c] 

From the context, "of each" is carried over. What he means 
is you should know the three small, etc., types of belief for 
your own welfare, etc., are again of three types. So the nine 
subdivisions of belief for your own welfare are small-small, 
middling-small, and big-small; small-middling, middling- 
middhng, and big-middling; and small-big, middling-big, 
and big-big. You have to explain the subdivisions of belief 
for your own and others' welfare, and belief for the welfare 
of others like this too. Thus [Maitreya] says. 

So he considers there are twenty-seven sorts. [Ornament 
2.19dl 

[Supply] "of behef" from the context. 

Of these, about the small-small subdivision of belief for 
your own welfare [the Lord] says that those who write the 
Perfection of Wisdom down in a book and worship her by 
holding her in mind beget a greater merit than those who 
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erect and worship a stupa for the relics of a Tathagata who 
has gone to Parinirvana because [the Perfection of Wis¬ 
dom], as the basis of that [Tathagata's body], is a worship 
of the person iatma-bhava) of the Buddha too because the 
Perfection of Wisdom causes the knowledge of all aspects 
[that, in turn, makes a person a Buddha], 

The middling-small starts from where [the Lord] 
asks. What do you think, Kausika, how many men of 
Jambudvipa are endowed with unbroken faith in, and 
similarly are unquestionably certain about the Buddha, 
and similarly the Dharma, the Samgha? [Sakra replies]. 
Only a few, [and the Lord] demonstrates that for each 
[more difficult attainment] the group [that attains it] is 
smaller. He then says. Here Kausika, with my unob¬ 
structed Buddha-eye 1 see in the ten directions immeasur¬ 
able, unlimited, innumerable beings who, having pro¬ 
duced the thought of right and perfect enlightenment, 
course in enlightenment, [i.e., are working to reach enlight¬ 
enment], up to, of these perhaps one or two might be 
definitely established on the irreversible stage. And why? 
Because those who are lazy and so on find it hard to fully 
awaken to enlightenment. There they have "unbroken 
faith" liabhedx/a-prasada), i.e., "knowledgeable faith" {avetya- 
prasdda)] when, having destroyed doubt, they have faith 
that a knowable {avagamya) good quality is possible; they 
have "unquestionable certainty" (nisthagamana) when they 
reach absolute certainty {niscaya). 

The big-small is from where the Lord says, [Therefore 
then, Kausika, those sons and daughters of good family 
who have set out for the supreme enlightenment], if they 
want quickly and easily to know the supreme enlighten¬ 
ment [they should learn this perfection of wisdom . . . 
those sons and daughters of good family should cognize] 
that the perfection of wisdom is our Teacher, up to, 
[Therefore then, Kausika, those sons and daughters of 
good family should], whether the Tathagata is present or 
has gone to Parinirvana [run back to just this perfection of 
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wisdom]. He says the Perfection of Wisdom causes them 
obtain all the Buddhadharma qualities, in order to elucidate 
the third division of belief. 

About the small-middling [the Lord] says that the wor¬ 
ship of the Perfection of Wisdom begets greater merit than 
does constructing and worshiping a stupa made of the 
seven precious things, about the middling-middling he says 
the same with the example of Jambudvipa filled with stupas 
made of the seven precious things, and about the big-mid- 
dling he says the same of a four-continent world system. 

About the small-big he says the same of a small- 
chiliocosm, about the middling-big the same of a medium 
chiliocosm, and about the big-big he says the same of a great 
trichiliocosm. 

He has explained the nine subdivisions of belief for 
your own welfare and has to explain the nine subdivisions 
of belief for your own and others' welfare. Of these, first of 
all about the small-small subdivision he says the practice of 
the Perfection of Wisdom begets greater merit than would 
all the beings in a great trichiliocosm were they to construct 
and worship stupas made of the seven precious things and 
so on. 

About the middling-small, the Lord, starting with 
Kausika, do take up this perfection of wisdom, details the 
benefits [that come from the Perfection of Wisdom] in this 
very life and so on. 

The big-small is from where, [at Large Sutra 242, the 
Lord] says. What do you think, Ananda, is a giving 
undedicated [to all-knowledge] a perfect giving? He says 
that the Perfection of Wisdom controls all the perfections 
by way of a non-dual dedication, because, based on all 
dharmas being empty of those [dharmas, the Perfection of 
Wisdom and the knowledge of all aspects] are indivisible. 
And he says that holding in mind the Perfection of Wisdom 
and so on causes knowledge of all the purification side, in 
order to elucidate the third division of belief for your own 
and other's benefit. 











24 Abhisamayalamkara-vrtti 

About the small-middling, [in response to Sakra's 
question about the qualities of the Perfection of Wisdom, 
the Lord] says those practiced at taking up the Perfection of 
Wisdom and so on are endowed with an immeasurable 
mass of morality and so on, [greater] than the mass of mo¬ 
rality and so on of all Listeners and Pratyekabuddhas; about 
the middling-middling he says the gods instill in Perfection 
of Wisdom preachers confidence to reveal the Dharma;^^ 
and about the big-middling he again says [sons and daugh¬ 
ters of good families who will take up this Perfection of 
Wisdom] will be dear to their parents and so on, up to, will 
be dear to those [on paths] of no more learning. 

The small-big is from where [the Lord], to teach that 
the path of meditation is without breaks at the seventh 
stage, says they will be endowed with an unbroken confi- | 
dence to reveal [the Dharma], up to, unbroken will be | 
their setting out for the knowledge of all aspects. ; 

About the middling-big he says all the groups of gods J 
in the world systems in all the ten directions come to that j 
place [where sons and daughters of good families] make | 
[this perfection of wisdom] into a written book and [the 
gods] learn, bear in mind, study, and preach it. [Those I 
Bodhisattvas] produce the thought, "May that receptacle of I 
the Dharma [I have made available through the book], make | 
a gift of that Dharma [for the benefit of others." Because of 
that the gods, intent on the benefit of all beings, come to that | 
place and protect that Bodhisattva]. 

About the big-big, in order to elucidate the ninth sub¬ 
division [of the path of meditation], he says they come to 
have a strong belief that all the groups of gods have come to 
that place [because they perceive a sublime radiance and 
smell a h@avenly fragrance]; and they get flexibility of 
body and mind, up to, they stop big strong desire for robes 
and so on. 

He has explained the nine subdivisions of belief for 
your own and others' welfare and has to explain the nine 
subdiwsions of belief for the welfare of others. Of these, first 
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I of all about the small-small division he says that those who 
■ complete the entire task and have learned [this Perfection of 
I Wisdom], up to, have revealed it to others, beget greater 
merit than those who do the task partially by copying it out, 
holding it in mind, and worshiping it. 

The middling-small begins from [the Lord's question]. 

If Sakra, [on the one hand someone were to present you 
with] this Jambudvipa filled to the top with relics of the 
Tathagata [and if, on the other hand, you were presented 
with a copy of this perfection of wisdom, which of the two 
would you take? Sakra] says that of the two choices, he 

would take the perfection of wisdom. 

About the big-small, in order to elucidate the third 
division of belief for the welfare of others, [Sakra] says be¬ 
cause those devoted to this [Perfection of Wisdom] are not 
in a Listener level vehicle they win full enlightenment. 

About the small-middling he further says it is better to 
take just this Perfection of Wisdom when making a choice 
between one of the two—it and this great trichiliocosm 
filled to the top with relics of the Tathapta; about the 
i middling-middling he says that since this, i.e., Buddhas in 
the world systems in all the ten directions demonstrating 
Dharma, i.e., the twelve-limbed Dharma which consists of 
i Discourses, etc., comes from that, i.e., the demonstration of 
this perfection of wisdom by a preacher of the Dharma, 

I they have equal value; and about the big-middling, with 

I the example of the man who throws himself on [the mercy 

I of] the king, he says those practiced in this [Perfection of 
Wisdom] are without fear and are respected and so on. 

^ About the small-big, [Sakra] further says it is better to 

: take just this Perfection of Wisdom when making a choice 

^ between one of the two—it^nd world systems as numer- 

I ous as the sands of the Ganges filled to the top with relics 
of the Tathagata;i+ and about the middling-big [the Lord] 
says that the Perfection of Wisdom is the cause of all the 
realizations of noble persons in world systems in the ten di¬ 
rections. The big-big is from where, in order to elucidate the 
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ninth subdivision of belief for the welfare of others, [Sakra] 
says, A great perfection is this perfection of wisdom, and 
[the Lord], with the example of a [single] shadow cast by the 
different leaves, blossoms, fruit and tree says tfiat all the 
perfections take nothing as a basis and are of one taste with 
the Perfection of Wisdom. 

You should also know that for every subdivision of 
belief there is an opposite big-big and so on noxious side 
that mirrors the higher and higher example described. 

There, in belief for your own welfare the motivating 
aim is the welfare of others; in the second the practice has 
breaks; and in the third it is without breaks.’^ 

Thus [Maitreya] has explained belief attention, and 
now, since he has to explain its praise and so on he says, 

[Sakra and the Lord] assert praise, commendation, and glori- j 

fication for the Perfection of Wisdom [that correspond] with ^ 

the triad of nine degrees of belief. [Ornament 2.20] : 

There the first degree of praise is from where [the Lord] says 
[to Sakra] that givers who give the Perfection of Wisdom i 

they have written out in a book beget greater merit than I 

those who, when making a choice between one of the two— i 

the Perfection of Wisdom and world systems as numerous i 
as the sands of the Ganges filled to the top with relics of the 
Tathagata—take just this Perfection of Wisdom [and study 
it themselves]. The second [degree] is where [the Lord] says 
those who then go and expound [that book to those they 
have given it to] beget a greater merit because [the Perfec¬ 
tion of Wisdom is] considered the Teacher. The third [de¬ 
gree of praise] is where he says [Bodhisattvas] who establish 
one single being in the fruit of a Streamwinner would 
beget greater merit than those who establish all the beings 
in Jambudvipa in the ten ways of wholesome action, based 
on [a Stream-enterer's] liberation being liberation [from all 
bad rebirth]; the fourth where he says one single being in 
the fruit of a Once-Retumer; fifth one single being in the 
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fruit of a Never-Retumer; sixth one single being in 
Arhatship; and seventh one single being in the establish¬ 
ment of a Pratyekabuddha. The eighth [degree of praise] 
is where [the Lord] says [Bodhisattvas] who establish one 
single being in the supreme enlightenment beget greater 
merit than those who establish all the beings of Jambu¬ 
dvipa in the fruit of a Streamwinner. And why? Because 
they work for the noninterruption of the guide of the 
Buddhas. There "the guide of the Buddhas" (buddha-netrin) 
is the lineage (varnsa) of the Buddhas. The ninth degree of 
praise is where in the same way he says [Bodhisattvas] who 
establish all the beings of Jambudvipa in the fruit of a 
Once-Retumer [beget greater merit]. 

Up to here are the nine praises. Now he has to explain 
the nine commendations. There the first degree of commen¬ 
dation is where in the same way he says [Bodhisattvas] who 
establish all the beings of Jambudvipa in the fruit of a 
Never-Returner [beget greater merit]; the second in the 
same way in Arhatship; and the third in the enlightenment 
of a Pratyekabuddha. The fourth [degree of commenda¬ 
tion] is where he says those who would give [this book] 
to someone else to write out and wisely attend to beget 
more merit than those who establish all the beings of 
Jambudvipa in the ten paths of wholesome action. And 
here the wise attention consists in that they take up, etc., 
the perfection of wisdom without coursing in duality 
towards enlightenment. The fifth is where he again says 
those who demonstrate the meaning [of the Perfection of 
Wisdom in detail] by way of non-duality beget greater 
merit; the sixth where he again says those who do the task 
completely and demonstrate both its meaning and its 
letters beget a greater merit; the seventh where he again 
says that those who demonstrate without mistake both the 
meaning and the letters of just this [Perfection of Wisdom] 
beget a greater merit than would those who during their 
entire lifetime honour Buddhas in each one of the ten di¬ 
rections with all that brings them ease. And why? Because 
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those Buddhas are bom from that [Perfection of Wisdom]. 
The eighth is where he again says those who without 
mistake expound the meaning of the Perfection of Wisdom 
by taking nothing as a basis beget greatef merit than 
Bodhisattvas coursing in giving and so on in a counterfeit 
fashion, [i.e., who do not teach the emptiness of all dharmas, 
and think, while giving, "1 am giving a gift"] for innumer¬ 
able, endless kalpas. The ninth degree of commendation is 
from where [the Lord asks]. Moreover, Sakra, if someone 
were to establish the beings of Jambudvipa [in the fmit of 
a Streamwinner, would he beget much merit]? He says, 
again, that those who establish one being at the irreversible 
level, instigating him to win utmost, right and perfect 
enlightenment, beget greater merit than those who establish 
beings in all world systems as many as the sands of the 
Ganges in all the ten directions in the fruit of a Stream- 
winner. 

[Maitreya] has explained the nine degrees of commen¬ 
dation and now has to explain the nine subdivisions of 
glorification. There the first degree is where in the same way 
he says [that those who expound the Perfection of Wisdom 
and establish one being at the irreversible level beget 
greater merit than] those who establish the same number of 
beings, [i.e., beings in all world systems as many as the 
sands of the Ganges in all the ten directions] in the fruit of 
a Once-Retumer; second where he says the same thing 
about the same number of beings in the fruit of a Never- 
Retumer; third where he says the same thing about the 
same number of beings in Arhatship; and fourth where he 
says the same thing about those who establish the same 
number of beings in the enlightenment of a Pratyeka- 
buddha. The fifth [degree«f glorification] is where he again 
says that those who establish one being at the irreversible 
level beget greater merit than those who instigate the beings 
of Jambudvipa to win utmost, right and perfect enlighten¬ 
ment; sixth where he says the same thing about those who 
establish beings in a four-continent world system in Just 
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i that; seventh where he says the same thing about those who 

[ establish beings in a small chiliocosm in just that; and eighth 

; where he says the same thing about those who establish 
? beings in a medium dichiliocosm, a great trichiliocosm, or 
i all the world systems everywhere in just that. The ninth 
degree of glorification begins from where [the Lord] again 
says. Moreover, if someone were to establish all beings in 
Jambudvipa, up to, were to establish beings in all world 
systems as many as the sands of the Ganges in all the ten 
directions at the irreversible level [they would beget great 
merit], up to where he says those who demonstrate the 
Perfection of Wisdom to any Bodhisattva, any great being 
amongst those irreversible ones who has quick direct 
knowledge [and will reach enlightenment quickly for the 
welfare of others], beget merit greater [even than them]. 

Subhuti's glorification of [gods like Sakra] who fortity 
Bodhisattvas [with material and spiritual things], with his 
Well said [at Large Sutra 257] makes it clear that the topic 

is glorification. . 

I This praise and so forth [is defined as follows]: Praise 

I is marked by the degree to which [the person praised] has 

( accurately realized a topic. Those who know the Vedas say, 
'Upraise is [flattery of a god] said for the purpose [of getting a 
boon from that god]." Still, here it is not marked as state¬ 
ment for a purpose. Some say about commendation, a 
three and a half measure om, [i.e., a long, drawn out excla¬ 
mation when witnessing something amazing] is a commen- 
dation " Thus a commendation is [the long sound "om 
when a person reflects on the fact that], "The Supreme Vedic 
principle {sabda-brahman) is the ultimate." Here, though, as 
explained, it is again marked by the degree to which [the 
person commended] has realized [the topic]. Some say, 
based on glorification, that, "I say only those who recite the 
Samaveda recite Veda that is glorification {varriam). A Une 
with a [correlative pronoun] yat [introducmg a known 
hymn] said after [the earlier part of the ritual] is a glorifica¬ 
tion [type recitation] of these [hymns]. That too is the 
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word." Here [in the Large Sutra] again, glorification is the j 
wora. It is marked by realization [that passes through] mne ’’ 

aegrees [of excellence].i6 a "degree" is a section in the sense | 
of a part. | 

When you take [praise and so on] in this way, the state¬ 
ment that, "the Lord dwelled with the Bodhisattvas, the 
great beings, who praise, commend, and glorify all the I 
Buddhas" here and there in other sutra passages, makes 

[Maitre 3 /a] has explained belief attention, praise, com- ! 
mendation, and glorification and now has to explain dedi- f 
cation [or turning over] attention so he says, f 

- I 

[They say special] turning over has [seven] distinguishing ■' i 
features, and that its function [of securing enlightenment for I 

the welfare of others] is supreme, its aspect does not take I 

anything as a basis, it is marked by an absence of error, it is I 

isolated [from an own-being], is the merit-flood of the I 

Buddhas that has mindfulness of own-being as its sphere of | 

activity, [does what it does] with [skillful] means, is signless, I 

IS enjoined by the Buddhas, and is not included in the triple f 

world. [Finally] there is another turning over [divided] ^ 

into tJiree—small, middling, and big that gives rise to great ^ 

merit. [Ornament 21-23] " | 

There [the Bodhisattva Maitreya, at Large Sutra 258], savs ' 
about the distinguishing feature of dedication [or turninv | 
over], that when Bodhisattvas dedicate [or turn over their I 
meritorious work founded on rejoicing] to utmost, right i 
and perfect enlightenment by way of taking nothing as a I 

oasis It is declared to be the highest, the most excellent and | 

sublime and so on. [It begets greater merit] than the merit I 
entities that Listeners and Pratyekabuddhas make from I 
their work of giving and so on. There it "is declared to be the 
highest iagra)." It is highest in two ways: highest because of * 
refinement, hence "most excellent"; and highest because it I 
IS unmatched, hence "sublime." There it is "highest as most I 
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excellent" {srestha) in two ways: it is "best" (varata) because 
of skillful means and "superb" (pravarata) because of perfect 
wisdom. It is also "[highest] as sublime" ijyestha) in two 
ways: it is "supreme" (iittamata) because it has no equal, and 
"with none superior to it" {anuttamata) because there is 
nothing superior to it. Thus [Maitreya] indicates its distin¬ 
guishing mark with seven words. 

About the function of dedication [or turning over, i.e., 
what effect dedication has on the practice of a Bodhisattva, 
the Bodhisattva Maitreya] also says [the Bodhisattva's meri¬ 
torious work] is unequalled and equal to the unequalled. 
It is "unequalled" because it causes instruction for beings 
about the path that goes forth [not as just one, but] as three 
vehicles, and is "equal to the unequalled" because it causes 
[Bodhisattvas] to reach a state "equal to the" Buddhas who 
are "unequalled." And why? Because [the meritorious work 
of all those who belong to the vehicle of the Disciples and 
Pratyekabuddhas aims at the taming of their own self, the 
appeasing of their own self, the Parinirvana of their own 
self. But a Bodhisattva's meritorious work founded on re¬ 
joicing is dedicated to the supreme enlightenment for the 
taming of all beings, for their appeasing and Parinirvana]. 

' He is saying that the feature that differentiates Listeners and 
so on and Bodhisattvas is [whether their path is] governed 
by their own welfare or the welfare of others. 

The [dedication or turning over] aspect that does not 
take anything as a basis begins from where [Subhuti] says, 
[This Bodhisattva considers] the wholesome root of the 
mass of morality and so on of the Buddhas in the ten direc¬ 
tions, [and their store of merit, associated with the six per¬ 
fections, and acquired] in the span of time which begins 
with their first production of the thought, up to, the van¬ 
ishing of the good law; the wholesome root of the beings 
that they attract, and ripen and liberate by way of the three 
vehicles; and rolls it into one lump, rejoices in it and turns 
it over [to the supreme enlightenment], [Subhuti then 
asks]. What is the object [being dedicated, what is] the 
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foundation [of the dedication], the enlightenment, the 
thought, the wholesome roots, and that foundation of 
meritorious work associated with rejoicing [which is 
turned over into the supreme enlightenment]? [Subhuti 
says] the thought [of enlightenment of the Bodhisattva turn¬ 
ing over this merit by rejoicing in it] is extinct, stopped, 
departed and reversed and so on, up to, the best dedication 
or turning over aspect does not accept that any dharma 
exists and does not take any dharma as a basis.’^ 

The "object" (vastu) [when Bodhisattvas turn over the 
heap of merit to enhghtenment by rejoicing in it] is lineage, 
[in the sense of the unchanging foundation of a person born 
into a wholesome line who will grow up to be the person 
that others will resort to]. The "objective support" [or "foun¬ 
dation"] (arambanam) is all dharm.as [in the sense of the 
same foundation undergoing transformation—the empty, 
covering-level, path and result dharmas]. "Enlightenment" 
is the motivating aim. "Thought" is subject conceptual- 
ization.18 "Wholesome roots" are non-attachment and so 
on. "Meritorious work," [or "what motivates meritorious 
work"] ipunya-kriya) is intention. It is "extinct" because 
what has come together [falls apart and] perishes; 
"stopped" because it perishes as a continuum; "departed" 
because it naturally [as the result of causes and conditions] 
perishes; and "reversed" because it perishes through trans¬ 
forming [into something else]. 

About turning over marked by an absence of error, 
[Subhuti] says [Bodhisattv'as do not bring to mind Buddhas 
and their wholesome root. They understand they are ex¬ 
tinct, i.e., are never produced. When they think long and 
hard^9 they understand] that just this [being extinct] is the 
true Dharmic nature even of the thought [thinking about 
the Buddhas, the wholesome root, and enlightenment]. And 
why? Because all dharmas are empty in their own-being. 

Turning over isolated [from an own-being] is from 
where he says, the Bodhisattva remains aware that the 
accumulation of the foundation of meritorious work is 
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isolated from the skandhas, up to, [rernains aware that] the 
Buddhadharmas are isolated from their own-being. 

About turning over mindful of the wholesome roots ot 
the Buddhas—what kind they are and their own-being 
[Subhuti] again says [Bodhisattvas] should turn over a 
meritorious work entity like the wholesome roots of the 
Buddhas [who have entered Parinirvana] of that kind an 
with that own-being. 

About turning over with skill in means he again says 
1 Bodhisattvas] should train in the skill in means contained 
in this [perfection of wisdom, i.e., without making signs]. 

About signless turning over he says, with the examp e 
t)f food that has been prepared with poison, that when 
[Bodhisattvas, having rejoiced in the wholesome roots ot 
the Buddhas] turn over [the wholesome roots to supreme 
enlightenment] by means of signs [for Buddhas, wholesome 
roots, and the thought of enlightenment] it is poisonous and 

leads to a painful conclusion. 

About turning over enjoined by the Buddhas he says 
just as the Buddhas, the Lords cognize with their utmost 
Buddha cognition so should they turn over [the wholesome 

roots to supreme enlightenment]. i 

About turning over that does not belong to the triple 
world he again says they turn over [their wholesome roots] 
just as form is not included in the triple world and so on, 
[i.e., they turn them over without finding any dharma in 

any category of knowledge]. , j 

Turning over giving rise to great merit is subdivi e 
into three; small, middling, and big. The small is from where 
[the Lord], using the example of ordinary realizations, says 
[If the beings in world systems in the great trichiliocosm 
were to become recipients of] the ten ways of wholesome 
action, up to, the five direct knowledges this tummg over 
[that takes nothing as a basis] would beget ^eater men 
[even than that]. About the middling he agam, usmg the 
example of merit from honoring and worshippmg the sarne 
number of [beings, for the same length of time] were they to 
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become Streamwinners, up to, Arhats, says, as above, that 
this turning over [would beget greater merit even than that]. 

And about the big he again, using the example of merit if 
each being in world systems in the ten directions were to 
worship the same number of [beings, for the same length of 
time], were they to have set out for utmost, right and per¬ 
fect enlightenment, says, as above, that this turning over 
that takes nothing as a basis [would beget greater merit 
even than that]. And why? Because all of those were per- 
ceivers of a basis. 

[Maitreya] has explained dedication attention. Based 
on rejoicing attention he says. 

Here [the Lord] says they should cultiv'ate attention to rejoic- ’ 
ing, rejoicing in wholesome roots with skillful means and 
without taking anything as a basis. [Ornament 2.24] 

This is from where [Subhuti asks]. How is it that a jubila- | 
tion [or rejoicing] becomes the most excellent and so on, i 
up to where [the Lord] says [in response]. It is thus, having 
rejoiced in those wholesome roots by way of skill in 
means and by way of taking nothing as a basis that they 
should turn them over [into supreme enlightenment]. 

There with belief attention they refine merit like a 
lump of gold from ore, with dedication attention they sub- | 
ordinate it to perfect enlightenment [like] a goldsmith an [ 
ornament, and with rejoicing attention they find the state 
where their meritorious work and the meritorious work of 
others are the same. 

He has explained the path of meditation with outflows. 

He has to explain the path of meditation without outflows, 
so about [the path of meditation that is] a practice marked 
by consummation he says, * 

[They explain] its own-being, that it is most excellent, that it 
does not bring anything about, that it gives [Bodhisattvas] 
what is to be procured when they do not take any dharma as 
a basis, and [that it brings about] a great aim. [Ornament 2.25] 
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Amongst these, its own-being is from where [Sariputra], 
elucidating the fact that the own-being of the practice of the 
Perfection of Wisdom is [extraordinary] knowledge, says. 

The perfection of wisdom gives light, O Lord. [She is 
worthy of homage; I pay homage to the perfection of 
wisdom], up to, [She sets in motion the wheel of Dharma 
with its three revolutions and its twelve aspects on 
account of its being neither turned forward nor backward. 
The perfection of wisdom] shows forth the own-being 
of all dharmas, [on account of the emptiness of the non¬ 
existence of own-being]. 

[The Lord] says it is most excellent. Using the example 
of people blind from birth, he denies that the five perfec¬ 
tions [of giving and so on], without the perfection of 
wisdom can propel [Bodhisattvas] along the knowledge 
of paths and deliver them into the city of the knowledge of 
all modes. 

[In response to Sariputra the Lord] says [the Perfection 
of Wisdom] does not bring about any dharmas. This is from, 
[The Perfection of Wisdom should be consummated] 
through the nonconsummation of form, up to, it should be 
consummated by not bringing about any dharmas. 

The Lord says [the Perfection of Wisdom] procures 
[reunion or] realization {abhisamaya) without taking any 
dharma as a basis, starting from where he says it is styled 
'perfection of wisdom' because it procures no dharma 
which is wholesome, up to, [procures no dharma belong¬ 
ing to] nirvana. And why? Because she has been established 
in an aspect that does not take any dharma as a basis. [In 
response to Sakra's question. How does the perfection of 
wisdom not procure the knowledge of all modes? the Lord 
says* she does not procure it] as if it were a name, as if it 
were a sign. There "name" {naman) means "mental process" 
{sarnjm), and "sign" {nimitta) is what makes that [mental 
process of naming an object] happen. [The Lord then says] 
she keeps [Bodhisattvas] far away from knowledge of the 
duality of anything to be procured or not procured, and 
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restores [or gives specific knowledge of] ipratyarpana) form, 
up to, the knowledge of all aspects when [Bodhisattvas] do 
not apprehend them. 

That she brings about a grea* aim is from where 
[Subhuti] denies that she makes form, up to, the knowl¬ 
edge of all aspects great or small, [that she strengthens 
anything or weakens anything], up to where he says, [One 
should know that the perfection of wisdom has no own¬ 
being, does not exist, and does not undergo the process 
that leads to enlightenment because beings, as well as 
form, etc. to the Buddhas have no own-being, do not exist, 
and do not undergo the process that leads to enlighten¬ 
ment], up to. One should know that the perfection of 
wisdom is not endowed with the powers because the 
Buddhas are not endowed with the powers. He says that 
she is a great perfection because she brings about Buddha- 
hood, a great aim. 

[Maitreya] has explained [the path of meditation with¬ 
out outflows that is a practice marked by] consummation. 
Now he has to explain [the path of meditation without out¬ 
flows that is a practice marked by] absolute purity. First he 
presents its three causes and after that will present the four 
causes in opposition to it. Hence he says. 

Here tending the Buddhas and [perfecting] giving and so on 
[in countless previous lives], and skill in means cause belief 
[in the Perfection of Wisdom]. Being under the influence of 
Mara and lacking belief in the deep true nature of dharmas, 
settling down in the skandhas and so on, and being men¬ 
tored by bad friends cause the ruin of Dharma. [Ornament 
2.26-27] 

Amongst these, about tending the Buddhas [the Lord] says 
to Sariputra that Bodhisattvas [on this path of meditation] 
have come here after [previous lives where] they have 
honoured the Buddhas in world systems in the ten direc¬ 
tions and so on. About perfecting the perfection of giving 
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and so on he says [Bodhisattvas have come here after] they 
have perfected for many eons the perfection of giving and 
so on.2o Skill in means starts from where [Subhuti asks. For 
how long has the Bodhisattva coursed who makes ende^av- 
ors about this deep perfection of wisdom? and the Lord] 
says [in response]. One must make a distinction in this, 
Subhuti. He says skill in means causes [quick Bod^hisattvas 
who understand there is nothing to be accumulatedor taken 
away] to endeavor at the Perfection of Wisdom [from the 

Action conducive to the ruin of Dharma is where [the 
Lord] says. On the other hand there are [slow Bodhisattvas] 
who use the great vehicle, up to, have developed wisdom, 
but all that by way of basing themselves on something. 
Starting from there he gives instruction about the sharp, 
unbroken, enduring, great body of suffering that is matoa- 
tion [rebirth in hell, as a ghost, as an animal, and as a det 
dent human caused by the past] obscuring action jof not 
believing in the Perfection of Wisdom]. There it is sutfer- 
mv' because it is vexing, “sharp" because it is big, con¬ 
tinual" because it is always there. He "gives instruction 
[about the results of not believing in the Perfection of 
Wisdom] so that beings will turn away from that. 

About the four causes of this obscuring action he fur¬ 
ther savs it happens to those who are under the influence 
of Mara, lack belief (anabhimoksa) in deep dharmas, settle 
down in the skandhas and so on, and are mentored by bad 

^”^”^aitreva] has explained the three causes of absolute 
purity and the four causes in opposition to it- Now hrst of 
all he sets forth the general purity of tWs [Perfect^ o 
Wisdom], and then discusses particular [purities]. There, 
about this general purity he says, 

[The Lord] proclaims purity thus; "The purity of the fruit is 

identical to the purity of form" and so on, because both o 
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[The Lord] says, "Subhuti, the purity of form is identical 
with the purity of the fruit because both are not two nor 
divided, based on the fact that they are not broken apart, 
not cut apart There the purity of form is identical with the 
purity of the fruit because the fruit of a noble person's 
secluded religious life comes forth when that [person] is free 
from settling on a self, etc., of form and so on. "They are not 
two nor divided." They are "not two" because they are not 
bifurcated into subject and object; they are "not divided" 
because you cannot divide the intention, [i.e., you cannot 
divide the ultimate that the different words for cause and 
effect entities ultimately refer to]. "Based on the fact that 
they are not broken apart, not cut apart." [Things] with dif¬ 
ferent marks are "broken apart." When you make different 
things by dividing something they are "cut apart." 

Having thus explained general purity, [Maitreya] sets 
forth particular [purities]. 

While the purity of Learners, Rhinoceroses, and the Victor's 
offspring is from forsaking [obscuration associated with! 
cankers, the knowable, and the three paths, the puritv of 
Buddha is absolute in all respects. [Ornament 2.29] 

Amongst these, about the purity of the [path of] Listeners 
[that knows the four noble truths and eliminates] cankerous 
obscuration the Lord says. The perfect purity of greed, 
hate, and delusion and the perfect purity of form, etc. are 
not two nor divided, are not broken apart, not cut apart. He 
says the perfect purity of a self, a being, and a living soul 
and the perfect purity of form and so on are similarly [not 
two nor divided, are not broken apart, not cut apart]. 

The purity of the [path of] Pratyekabuddhas [that 
knows dependent origination and eliminates] one part of 
obscuration to knowing is from where [the Lord] says. 
Moreover, Subhuti, the purity of form is identical to the 
purity of the fruit, and the purity of the fruit is identical to 
the purity of the perfection of wisdom, up to, [having gone 
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in ascending and descending order through the twelve links 
of dependent origination], from the purity of ignorance the 
purity of karma formations and so on. 

The purity of the path of the triple vehicle of Bodhi- 
sattvas is from where he says. Moreover, Subhuti, from the 
purity of the perfection of giving results the purity of the 
perfection of morality, up to, [having gone through each ear¬ 
lier purification dharma causing the purity of the following 
one, from the purity of the special Buddhadharmas results 
the purity of the knowledge of all aspects. It is thus that] 
the purity of the special Buddhadharmas and the purity of 
the knowledge of all aspects are not two and so on.^i 

The purity of the perfect Buddha, [i.e., the perfect 
purity of the knowledge of all aspects caused by the purity 

of the special Buddhadharmas] is flh/flntzfci ( absolute ). [An 

explanation of the word atyantikl:] There aj-ita ("end') means 
blulga ("portion"). There are two—the object-end and the 
time-end. You overcome {atikrama) the object-end by elimi¬ 
nating obscuration to knowing, and the time-end by obtain¬ 
ing the permanent Dharma Body, hence they say the 
Dharma Element is atyanta ("endless," "absolute") based on 
the idea of "a state that has overcome the end [of known 
objects] and is beyond end" {atikramantatayatigatanta). It is 
atyantikl because [atyanta] is present in it. Furthermore, this 
path of meditation [marked by absolute purity] is again 
divided into the nine small-small and so on subdivisions 
that counteract the big-big, etc., conceptualizations on each 
of nine levels included in the Desire, Form, and Formless 
Realms. Hence the word atyanta ("absolutely ended") also 
conveys that the path of meditation thnt is familiar with the 
nature and diversity of reality is the cause of never 
having to do the work [of eliminating conceptualization] 
again. Hence [Maitreya] says. 

There is purity because the small-small path and so on 
counteract the big-big stain, etc., on the nine levels. 
[Ornament 2.30] 
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Amongst those, about the small-small subdivision of the 
path [the Lord, having said the purity of the knowledge of 
aspects results from the purity of the unentangled Buddha- 
dharmas], says to Subhuti, Moreover, the purity of ^e 
perfection of wisdom is the purity of form, the purity of 
form [is the purity of the knowledge of all modes. Thus 
the purity of the perfection of wisdom, the purity of forml, 
and the purity of the knowledge of all modes [are not two 
nor divided, are not broken apart, not cut apart]. He says 
the purity of the perfection of concentration and so on are 
similarly [the purity of form and so on]. 

About the middling-small, [he continues through the 
list of purification dharmas and] says. The purity of the 
emptiness of a subject is the purity of form and so on. 

About the big-small, [having said the purity of the 
objects, the senses bases, the consciousnesses, and the con¬ 
tact between the three, and the purity of the purification 
dharmas that comprise the practice are all identical with the 
absolute purity of the knowledge of all aspects, and vice 
versa], he says. The purity of the conditioned is the purity 
of the unconditioned. [Thus the purity of the conditioned 
and the purity of the unconditioned are not two nor di¬ 
vided, are not broken apart, not cut apart]. The purity of 
the past [is the purity of the future and present] and so on. 

About the small-middling Sariputra says. This purity 
is deep, and the Lord says. Because of the absolute purity 
... of form, feeling and so on. 

About the middling-middling Sariputra says, A true 
light is this [purity of] the perfection of wisdom, and the 
Lord says. Because of absolute purity there is the purity of 
the infinite light and so on. 

About the big-middling Sariputra says. Not subject to 
rebirth is tliis purity, and the Lord says, because form, feel¬ 
ing and so on do not pass on [to a future life]. 

About the small-big Sariputra says. Undefiled is 
purity, and the Lord says. Because of the absolute absence 
of all defilement from form, feeling and so on. 
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About the middling-big Sariputra says, is 

without attainment or reunion [or realization] misamaya), 
and the Lord says. Because there is absolutely no attain¬ 
ment or reunion [or realization] of form, feeling and 

And about the big-big Sariputra says, Punty does not 
reproduce [or present] itself {anabhinirvrtta), and the Lord 
says. Because absolutely form does not reproduce [or 
prLent] itself, feeling does not reproduce [or present] 

itself and so on. 

[Maitreya says] this path of meditation 

counteracts the triple world. [Ornament 2.30al 

Based on this Sariputra says. Purity means no 
whether in the world of sense desire or the world of form 
or the formless world, and the Lord says. Because it does 
not apprehend the own-being of the triple world and 

so on. 

[Maitreya says] 

the path's [knowledge] that measures, and [its known ob¬ 
jects] that are measured are the same. [Ornament 2.30bl 

Based on this Sariputra says. Purity does not know, and the 
Lord says. Because dharmas are insentient 
they do not know form, feeling and so on. And why. Be 
cause dharmas are empty of their own-marks. 

[Again, Maitreya says]. 

By refuting objections to it, [the Lord] asserts the path. 
[Ornament 230cdW • 

"Surely there has to be a big-big and so on opposing [stain] 
and a small-small and so on [path] that counteracts [it], 
because there is dual imagination?" Sariputra,^ j ^ 

objection], says. The perfection of wisdom neither hmders 
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nor helps all-knowledge? [The Lord responds]. On account 
of the established order of the dharma and so on. "In that 
case, what would [Bodhisattvas] who work hard to accumu¬ 
late [kiTpwledge and merit] produce?" Sariputra, [voicing 
this objection], says. The purity of the perfection of 
wisdom does not take hold of any dharma? The Lord 
[responds]. Because the Dharma Element has been taken 
hold of. "There would be no attainment or realization of 
anything?" [Subhuti, voicing this objection], says. The dual 
punty is not attainment or reunion, [i.e., purification does 
not purify defilement]? The Lord [responds]. Because in 
Dharma nondefilement and nonpurification are the same. 
Bringing the chapter to its conclusion, [Subhuti asks. This 
then is the perfection of wisdom of the Bodhisattva, the 
great being? and the Lord] says. On account of the knowl¬ 
edge of the modes of the path, Subhuti, is this the perfec¬ 
tion of wisdom of the Bodhisattva, the great being. 

[At Ornament 1.7-9 Maitreya] said, 

[The Lord] explains the knowledge of paths thus: darkening 
and so on [that is its cause], certain Learner and Rhinoceros 
paths, the path of seeing of the wise Bodhisattvas (greatly 
beneficial on account of qualities belonging to this and the 
other world), and their path of meditation [detailed in terms 
of] function, belief, praises, commendations, and glorifica¬ 
tions, dedicatory and admiring attitudes of the highest sort, 
and consummation and complete purity. 

When you take [this part of the Sutra] in this way you will 
see how' [those verses] connect with [the parts of the Sutra] 
that have just been [dealt with] here. 

Here is an explanation of some words in passages 
[from this part of the Sutra]. In the Listener's path section 
[Large Sutra 202-203, Subhuti] presents sixteen aspects based 
on the four noble truths and says, [Just so], O Lord, we also 
should instruct and admonish the Bodhisattvas, the great 
beings in the six perfections, should show them to them. 
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encourage and impel them, make them rejoice in them, 
introduce them to them and establish them in them. You 
should know these eight words are governed by prelimi- 
nary instruction about what they should do, causing habitu¬ 
ation to just that again and again, causing those who are 
careless to take interest in this Dharma, causing those who 
are ignorant to realize it, causing those whose vigor has 
waned to be enthusiastic, causing those who are depressed 
to be glad, introducing them to the path, and making them 
certain about just that, respectively. 

The Pratvekabuddha path section [Large Sutra 2U«J 
presents [Pratyekabuddhas] as not eliminating subject 
conceptualization. [Sariputra and so on ask Subhuti], Who 
will be those who can grasp this perfection of wisdom 
when it is being explained since it is so deep, so incompre¬ 
hensible, so engaged in incomprehensibilities, so subtle, 
so delicate, so hard to see, so hard to understand, so calm, 
so sublime, so truly noble, so much something that can be 
known only by the wise and discerning. You should Know 
these nine words are governed by [the Perfection of 
Wisdom] that is free of superimposition and deprecation, is 
not the object of thoughts and ideas, is ascertained by yogic 
dharmas and beyond the reach of [mere] logicians, is m its 
verv essence subtle, is an unbroken path from lineage unti 
obtaining the Dharma Body, is to be seen, is not conceptua- 
ized by those who look, is a goal that cannot be obtained 
through the words of those who look, results m the knowl¬ 
edge of all aspects, and causes all the realizations of noble 
persons, respectively. Explain the tenth word as its distinc¬ 
tive mark. , -,.1 

Similarly, here [at Large Sutra 211, where Subhuti] says. 

Wherein, however, no dharma whatsoever is taught, indi¬ 
cated or lit up, therein no one will be able to grasp any¬ 
thing, the three words are because its essential nabire [is 
not taught], something connected with it [is not mdicated], 
and both [its essential nature and something connected with 
it are not lit up]. 
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In the fifth eulogy section [at Large Sutra 252-53, the 
Lord] says, Kausika, if someone were to expound the 
meaning of the perfection of wisdom, were to explain it, 
comment and en^rge on it. Understand these four words 
as governed by the own marks [of the Perfection of Wis- ! 

dom], the marks of the subdivisions, [i.e., stages of the path], ' 

commentary on explanations about just them appropriate i 
to trainees, and by scholarship causing them to enter into | 
them] respectively. There [the Lord also] says, the meaning 
of the perfection of wisdom is seen by way of nonduality, | 
not through duality; not through sign or the signless; not \ 
through toiling or the withdrawal from it; not through i 
adding or subtracting anything; not through defilement or 
purification; not through production or stopping; not 
through appropriation or nonappropriation; not through 
stability or instability; not through what is real or unreal; 
not through junction or nonjunction; with nothing omit¬ 
ted or nonomitted; not through conditions or noncondi¬ 
tions; not through Dharma or non-Dharma; not through 
Suchness or non-Suchness, not through the Reality limit 
or the non-Reality-limit. You should explain these fourteen 
pairs of opposites beginning with, "not through sign or the 
signless" as governed by [1] the subsequent knowledge of 
the cessation of an agent and cause of attainment, [2] the ces¬ 
sation of going and coming, [3] the elimination and appro¬ 
priation of the inimical and what counteracts it, [4] the fact i. 
that defilement and purification each have the other's essen- | 
tial nature, [5] the absence of production and cessation in | 

the true nature of dharmas, [6] the absence of appropriation | 

by insight, and because of that essential fact, the absence of I 
forsaking [the inimical], [7] because foundation lineage has | 
no real ground the absence of the conceptualization of sta- , I 
bility or instability, [8] the Dharma spoken by the Buddha is i 
neither true nor false, [9] being beyond the junction or non- | 

junction [of the parts] of an accumulation, [10] the fact that 1 

in the Dharma Element Listeners and Pratyekabuddhas do I 
not go forth to a partial or a total [attainment of realization], | 
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[11] the absence of parts in the Dharma Element based on 
the nature of the different lineages, [12] the fact that 
dharmas of the path do not, because of different noble 
persons, become path and nonpatlurespectively, [13] the 
absence of division in the unmistaken Dharma Element just 
as in true reality, and [14] the absence of different limits 
because of the single taste of the true nature of dharmas 
in its ultimate reality, respectively. 

The learned may explain words in other passages 
[from the Sutra] that I have not explained in this way, as 
appropriate, pursuing opposite pairs of meanings. I desist 
from giving an explanation of them all to avoid the fault 
of making this book too heavy. 

The Perfection of Wisdom Instructional Treatise Called 
"Ornament for the Clear Realizations:” the second. 
Knowledge of Paths Chapter, the Purification 
of the Two Extremes Chapter. 








Notes 


1. D 'on kyang "nevertheless." 

2. This understands the statenrent "I shall not obstruct them" 
to mean, "I do not say those Arhats are wrong when they rouse 
themselves and leave the apparent final peace of nirvana with the 
thought that a variety of work for the sake of others leads to a 
higher goal." 

3. Conze renders pralopa "disturbance." 

4. D renders this, "they are heading to destruction because 
there are things hostile to them." 

5. D spyod pa nas bdag gi dang bral bar chos las so sor rtog. 

6. D rtogs par byed pas na sgrubs pa. 

7. D renders this, "confronting the careless and teaching them." 

8. Conze has Ananda, as in the Eight Thousand. 

9. Conze did not quite get the meaning here. 

10. To summarize the argument in the Sutra: The gods ask 
Sariputra where Bodhisattvas should seek for the Perfection of 
Wisdom. Sariputra replies they should seek in the Subhuti chapter 
(parivartta, le u) [Conze^s "exposition' ]. The gods demur, saying 
that Sariputra must be the amanuensis of Subhuti, and be speak¬ 
ing through his power. Subhuti replies that that is not the case 
because his words are through the power of the Tathagata. Tne 
gods then say Subhuti contradicts his basic premise because he 
has said there is nothing happening, no subject and no object, and 
hence there can be no power of the Tathagata. Subhuti responds 
that his description of tathatd, the ultimate nature of things, is just 
a description of the Tathagata, i.e., the way things work themselves 
out in reality. 

I am not clear how the fact that the Dharma Element is infi¬ 
nite relates to the absence of prabhava, i.e., the problem of being. 
The fact that the perfection is infinite because beings are infimte 
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nicely brings in the Mahayana aspect of the Bodhisattva's path of 
seeing. 

11. The last line of this section says explicitly, bodhisattvasya 
mahdsattvasya sdmpardyikd guna-aniisamsd bhavisyanti. 

12. A briefer version: [Subhuti] does not accept that discourse 
because suchness and Buddha that are reciprocally base and 
based-on do not exist. [The Perfection of Wisdom] is great and im¬ 
measurable, has no limit, and is infinite. [Bodhisattvas] standing 
in Her are certain that their form [skandha] and so on is the 
Buddha. They do not appropriate and do not let go [of form] and 
so on. [The Perfection Wisdom is] friendliness and so on, [a 
knowledge of] emptiness [that stops fear and with it they] reach 
the state of a Buddha. It incorporates all on the bright side, re¬ 
moves all misfortunes and diseases, appeases seizing on nirvana, 
[with it] Buddhas give [Bodhisattvas] shelter and so on, [and] they 
themselves stand in the practice of not hurting living beings, 
up to, the practice of the knowledge of all aspects, and establish 
beings in those too, and they turn over giving and so on to full 
enlightenment. These are the instants of the knowledge of paths. 

13. Conze renders pratibhdnopasamharam (spobs pa nye bar 
bsgnib pa) ''bring about readiness of speech," and below as ''inspi¬ 
ration." 

14. So too D(Kha) 109a2, though absent from Conze's version. 

15. The reading at W 283 suggests something may be missing 
from this part of the text. 

16. That is, here in the Large Sutra these statements of praise, 
commendation, and glorification do not sav anything different 
than the statements about belief attention. They have the same 
meaning but are said in a different way that marks them as praise 
and so on. 

17. Large Sutra 260-261. After Subhuti says the thought is 
"extinct, stopped, departed and reversed," and so on, (D(Kha) 
143b5) Sakra says a Bodhisattva who has newly set out will be 
scared and will not be able to turn over the merit. Subhuti replies 
to Sakra, having Maitreya in mind as he replies (D(Kha) 144b7). 

18. D renders this, "The thought that aims at enlightenment 
is subject conceptualization." 
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19. Here "think long and hard" renders samanvdharati (sems 
pai sems la yang dag par sems). 

20. In the Large Sutra the Lord says those who have tended 
Buddhas see and hear the Perfection of Wisdom. Subhuti then 
asks if they do indeed hear and see it and the Lord says no, "on 
account of the fact that Dharma is their real field." D renders this, 
"on account of the fact that Dharma is without mind or thought" 
(chos la sems med pai phyir ma thos mi mthongngo). ^ 

21. The version of the Sutra that Maitreya and kryd. are follow¬ 
ing is not the same as the Large Sutra or the Tibetan translation. 

22. Taking these lines together Ornament 2.30 says, "By refut¬ 
ing objections to it, [the Lord] asserts the path that counteracts the 
triple world insofar as [knowledge] that measures, and [objects] 
that are measured are the same." 
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Chapter Three: 
All-knowledge 


[Maitreya] now has to explain all-knowledge. There, based 
on the fact that [Bodhisattvas with Perfect Wisdom] do not 
stand in sarnsara and nirvana, he first says. 

She is not standing on the shore this side (apara) or on the 
shore beyond (para), nor between them. [Ornament 3.lab] 

This is where [Subhuti, at Large Sutra 298] says. The perfec¬ 
tion ipdramita) of wisdom of the Bodhisattvas, the great 
beings, is not got at on the shore this side, or on the shore 
beyond, or in between the two, [and the Lord says]. 
Because of its absolute purity, denying [that Bodhisattvas 
with Perfect Wisdom] discriminate and get at sarnsara and 
nirvana. Furthermore, where [the Lord] says, on account of 
the fact that all dharmas are the same in the three periods 
of time, it is the reason that they do not get at [the Perfec¬ 
tion of Wisdom] in either [sarnsara or nirvaria], because 
[Maitreya says], 

[The Lord] asserts that she is the Perfection of Wisdom 
because of knowing the sameness of the periods of timie. 
[Ornament 3.led] 

[About deficient all-knowledge, Maitreya says], 

[They say for those] unskilled in means she is distant . . . 
[Ornament 3.2a] 

This is where [Subhuti] says, [If again, O Lord, a son or 
daughter of a good family] belonging to the great vehicle 
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would, unskilled in means, cognize the perfection of 
wisdom by making it into a basis, he wiU part from this 
perfection of wisdom and get far away from it (the two 
words are for now and in the future). 

Who is unskiUed in means? [In response Maitreya] says, 

• . . because they seize on [the Perfection of Wisdom] 
through a sign. [Ornament 3.2b] 

This is where [the Lord] says. For also names and signs, 
Subhuti, are sources of attachment. And why? Because all 
dharmas are signless and nameless. 

[About non-deficient all-knowledge, Maitreya] says, 

[For Bodhisattvas] with skill in means she is perfectly close 
by. [Ornament 3.2cd] 

This is where [Subhuti] says. It is wonderful, O Lord, the 
extent to which this perfection of wisdom has been well 
taught, and well rounded off, "well taught and rounded 
off in the sense that she is a full, final understanding, in i 
contradistinction to the partial realization of Listeners and P 
so on. ji 

[About] what is to be shunned [Maitreya says], | 

[Bodhisattvas] should shun coursing in and perceiving the I 
emptiness of the form and other skandhas, dharmas that are |i 

the three periods of time, giving and so forth, and [the 
dharmas in] the wings of enlightenment. [Ornament 3.3] 

This is where [Sariputra asks Subhuti which Bodhisattvas I 

have attachment, and Subhuti answers that] there is attach- P 

ment when those who are unskilled in means [form the ; 

notion] that form is empty, and when they have the notion ^ 

that they are coursing in the emptiness of the form and other ] 

skandhas, in the dharmas that are past and so on, in the | 

perfections, up to, in the knowledge of all aspects. | 
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[About] the antidote [Maitreya] says. 

When they give and so on they have no sense of I. [Ornament 
• 3.4a] 

This is where [Subhuti] says, Sariputra, the Bodhisattva 
who is skilled in means does certainly not perceive form 
as form... [nor does it occur to him: I give a gift..; I guard 
morality], up to, does not perceive I am reaching the 
knowledge of all aspects. The reason [Bodhisattvas do not 
perceive and so on] is on account of the emptiness of all. 

Again, about what is to be shunned, starting from. 
Here, Kausika, the Bodhisattva perceives the thought, 
[perceives giving . . . perceives the wholesome roots that 
have been planted under the Buddhas, and . . . converts 
them into the utmost, right and perfect enlightenment], 
[Subhuti] says those who are attached to attachments can¬ 
not course in nonattachment in the Perfection of Wisdom. 
And why? For it is impossible to turn over the essential 
original nature of form, up to, the knowledge of all 
aspects. 

About the antidote [to this Maitreya] says. 

They prevent the attachment extreme ikoti) when they con¬ 
nect others to this. [Ornarrient 3.4bc] 

This is where [Subhuti] says [a Bodhisattva who wants 
to instruct others in the supreme enlightenment, who 
wants to instigate them, fill them with enthusiasm for it, 
encourage them towards it, should do so with a mirid 
which keeps in agreement with true reality, arid also in 
such a way that, when he courses in perfect wisdom, he 
does not produce such discursive ideas as T give a gift,' 
etc.]. Right there, through giving instructions about pre¬ 
venting a sense of I and so forth, [Bodhisattvas] cause others 
to abandon all points of attachment (koti). There they 
"instruct, instigate, fill with enthusiasm, and encourage 
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ignorant, careless, fearful, and perfect candidates [for en¬ 
lightenment], respectively. 

Again [Maitreya says], 

m 

[They have] an attachment to the Victors and so on that is 
subtle. [Ornament 3.4d] 

This starts from where the Lord says. Here, Subhuti, a 
Bodhisattva attends to the Tathagatas through a sign. He 
says [those Bodhisattva who have set out to transform 
themselves into Tathagatas] have a subtle attachment when 
they attend to the Tathagatas, to the wholesome roots [those 
Tathagatas have produced], and to the dedication [of those 
roots, as well as the roots of all other beings, to supreme 
enlightenment]. 

Again, [Maitreya] says that they have attachment be¬ 
cause. 

It is deep, because the path (paddhati) of dharmas is in its 
essential nature isolated. [Ornament 3.5ab] 

This is where Subhuti says. Deep, O Lord, is the perfection 
of wisdom. And the Lord says. Because all dharmas are 
isolated in their essential nature and so on. 

Again, how are they to abandon ail attachment? 
[Maitreya] says. 

To understand they are of one essential nature is to abandon 
attachment to dharmas. [Ornament 3.5cd] 

This is where [the Lord] says. Thus, Subhuti, there are not 
two essential dharma natures, there is just one, and that 
nature of dharmas is no nature, and so on.^ He is explain¬ 
ing clearly that that knower and known are the same, 
[i.e., ultimately empty of any essential nature], and that 
Bodhisattvas abandon all the points of attachment [through 
that knowledge]. 


Commentary on the Ornament for the Clear Realizations 55 

[Maitreya says the Perfection of Wisdom] is deep 
because. 

They say she is hard to know fully because anything seen 
and so on is negated. [Ornament 3.6ab] 

This is where [the Lord] negates anything seen, heard, 
discerned, and known [by the Perfection of Wisdom] and 
says she is therefore hard to know fully in form and so on. 
He is saying clearly that knower and known are the same, 
[i.e., ultimately empty of any essential nature]. 

Again, why is the Perfection of Wisdom hard to know 
fully? [Maitreya] says it is because. 

They assert that she is unthinkable because she is not dis¬ 
cernible in form and so on. [Ornament 3.6cd] 

This is where [Subhuti] says. Unthinkable [is the Perfec¬ 
tion of Wisdom]. And the Lord says, because she has not 
been discerned by form, etc. to: by the unentangled 
Buddhadharmas. He is saying clearly that knowledge is 
the same, [i.e., ultimately empty of any essential nature]. 
Therefore, [in summary, Maitreya] says. 

Having taken it in this way, as [the Lord] has explained, you 
should know the full classification of [the Listener's path] to 
be shunned and [the Bodhisattva path] that counteracts it in 
the all-knowledge mode. [Ornament 3.7] 

Now [Maitreya] has to explain the practice. There are 
ten of them so he says, 

[The Lord explains] the practice by denying that 
[Bodhisattvas] course in the form [skandha] and so on, in 
their impermanence and so on, in their completeness and 
incompleteness, and without attachment to those [skandhas 
and so on]. He asserts that this practice is immutable and is 
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not an agent, that it is the three difficult ones, that it is not in 
vain because [trainees] obtain results in accord with their 
states, that it is not conditioned by anyone else, and that you 
know it through tke seven points of comparison. [Ornament 
3.8-lOab] 

Amongst these, the practice of the form [skandha] and 
so on is where the Lord negates [the idea] that when 
[Bodhisattv^as] course in the form [skandha] and so on they 
course in perfect wisdom and so on, up to, when they 
course in the knowledge of all aspects they course in 
perfect wisdom; and where he allows that [Bodhisattvas] 
are coursing in her [when they do not have those ideas]. 

The practice of the impermanence of form and so on 
is where he negates, as before, [the idea] that when they 
course in the skandhas, up to, the knowledge of all aspects 
that are permanent or impermanent [they course in perfect 
wisdom]. And why? Because form and so on do not exist in 
such a way. 

The practice of the completeness and incompleteness 
[of the form skandha and so on] is where he says. Moreover, 
[if Bodhisattvas who course in perfect wisdom] course in 
the idea that 'form and so on is incomplete or complete' 
[then], as before, [they do not course in perfect wisdom]. 
And why? [In response, the Lord] denies that being in¬ 
complete or complete is what those [form skandha and so 
on] are. 

The practice of nonattachment to form and so on is 
where he says. Moreover, if they course in nonattachment 
to just those [form and so on], as before, [they do not course 
in perfect wisdom]. 

The immutability practice is where he «ays demon¬ 
strating or not demonstrating this [Perfection of Wisdom] 
with the deep qualities does not diminish or increase this 
practice, just as praising or not praising space does not 
diminish or increase it. What does he mean? The Perfection 
of Wisdom is not within the range of words, so it is just the 
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demonstration that diminishes or increases there, not the 
Perfection of Wisdom. 

The practice without an agent is where he says demon¬ 
strating or not demonstrating this [Pgffection of Wisdom] 
with the deep qualities does not diminish or increase this 
practice, just as an illusory person does not have attraction 
and dislike when praised or not praised. 

The practice that is difficult to do [starts from where 
Subhuti says, A doer of what is hard is the Bodhisattva 
who, while coursing in perfect wisdom, does not lose 
heart and so on]. There are three difficulties. The difficult 
aim is the knowledge of all aspects. Hence [Subhuti says]. 
Those who want to exert themselves at that [Perfection of 
Wisdom for the sake of beings], they want to liberate 
space. The difficult practice is the knowledge of paths. 
[Subhuti says]. Those who want to make efforts at that 
[Perfection of Wisdom] want to get rid of [or raise up] 
{utkseptukama) a patch of space. The difficult activity is 
all-knowledge. [Again, Subhuti says], A perfection of vigor 
have those [Bodhisattvas] who want to strive for this [Per¬ 
fection of Wisdom]. And why? Because even if Tathagatas 
in all the world systems in all the ten directions bring 
about the nirvana of infinite beings, there is no depletion 
or repletion of the world of beings. 

The practice that is not in vain is where [Large Sutra 
289] says, [Thereupon, it occurred to] a certain monk. Since 
it presents an unnamed person with understanding, it says 
clearly that others , in the retinue also gain understanding 
[from Bodhisattvas] in accord with their level of fortune. 

The practice that is not conditioned by anyone else is 
where [Subhuti] says that Sakra's promise to shelter, de¬ 
fend, and protect [Bodhisattvas who take up the Perfection 
of Wisdom] is an intention to arrange for the shelter and 
so on of Bodhisattva sons or daughters of good family 
coursing in the perfection of wisdom who are like a 
magical illusion, a mirage and so on that would simply 
wear him out to no purpose. 
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The practice that is knowledjge of the seven points of 
comparison (khyati)^ is where [Sakra] asks [Subhuti: To 
what extent has a Bodhisattva who courses in perfect 
wisdom comprehended all] dharmas as like a dream, [a 
magical illusion, a mirage, an echo, a reflection, a city of 
the Gandharvas, an illusory magical creation?] The ex¬ 
amples stand for (khyati) transformation, coming together, 
contradiction, condition, not transcending, not having a 
foundation, and not being an agent. They and what they ex¬ 
emplify make sense when the context is the all-knowledge 
of Listeners and so on [that Bodhisattvas should shun]. 

[Maitreya] has discussed the practice and now has to 
explain its sameness, [i.e., emptiness in ultimate reality], so 
he says, . " ,. 


I 

I 

I 


I 
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I of future beings; and it enumerates them as exactly one 
} thousand (sahasra) because there are a thousand [Buddhas] 
j of the fortunate eon enumerated in the Saha ("Unbearable") 
world system—a skillful means to teach that there are no 
rules and prohibitions from other [Buddhas different from 
these]. 

Again, the path of seeing has sixteen instants. What are 
they? [Maitreya] says. 



In all-knowledge mode this path of seeing has the instants 
of knowledge, subsequent knowledge, forbearance, and 
knowledge of dharma in the truth of suffering and so on. 
[Ornament 3.11] 


They assert that the absence of four sorts of conceit is its 
sameness. [Ornament S.lOcd] 

What are the four? They are where [Subhuti] says. He does 
not put his mind even to form, does not mind through 
fonn, does not think "the form is mine" and does not 
mind in form and so on, up to. He does not put his mind 
even to the knowledge of all aspects and so on.3 

Now there has to be an explanation of the path of see¬ 
ing, so [Large Sutra 291] says that through the power of the 
Buddha all the hosts of gods were impressed with the sight 
(sarrianvahara) of the thousand Buddhas of the fortunate eon, 
Maitreya and so forth, in each of the ten directions, teaching 
the Perfection of Wisdom that, in this way, is neither 
deficient nor excessive. The purpose [of this passage in the 
Sutra] is so that they will witness the fact that [all the 
Buddhas] teach that there is no other instant beyond the six¬ 
teen ffistants of the path of seeing. There [the Siitra] does not 
talk about the [four] past Buddhas to teach that they have 
completed their demonstration of this [Perfection of Wis¬ 
dom]; it speaks of future Buddhas to show that the purpose 
[of demonstrating the Perfection of Wisdom] is the welfare 





Amongst these, (1) forbearance and knowledge of dharma 
in suffering is where [Subhuti asks the Lord, By which char¬ 
acteristics iakara), tokens, and signs will the Bodhisattva 
Maitreya teach this perfection of wisdom after he has won 
the supreme enlightenment? In response, the Lord] refutes 
the mistaken conceptualizations of shunned and antidote, 
saying. He will teach Dharma to the effect that form is not 
permanent or impermanent and so on, up to. He will teach 
Dharma to the effect that the knowledge of all aspects is 
not past, future or present. (2) Knowledge of dharma in 
suffering is where [the Lord] says, [Maitreya] will demon¬ 
strate the Dharma to the effect that 'form is absolutely 
pure, absolutely pure,'^ up to. He will demonstrate the 
Dharma to the effect that 'the knowledge of all aspects is 
absolutely pure, absolutely pure.' He permits the demon¬ 
stration of unmistaken aspects free from both aforemen¬ 
tioned conceptualizations. (3) Subsequent forbearance and 
knowledge in suffering is where [Subhuti] says. Perfectly 
pure is the perfection of wisdom. [The Lord then says]. Be¬ 
cause of the purity of form and so on, up to, the knowledge 
of all aspects. (4) Subsequent knowledge in suffering is 
from where [the Lord] says,5 And why? Because, Subhuti, 
the perfect purity of form lies in its nonproduction, up to. 
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[the perfect purity] of the knowledge of all aspects [lies in 
its nonpurification]. [He is talking about] the perfect purity 
that is the negation of production, stopping, defilement, and 
purification. • 

(5) Forbearance and knowledge of dharma in origina- 
tion is where [Subhuti] says. Because of the perfect purity 
of space. Lord, is the perfection of wisdom perfectly pure 
and so on, up to, is the knowledge of all aspects [perfectly 
pure]. [The Lord replies] that the perfect purity of this [Per¬ 
fection of Wisdom] is the perfect purity that is the negation 
of the aforementioned aspects [of production, stopping, 
defilement, and purification]. (6) Knowledge of dharma in 
origination is where [the Lord] says. This [perfection .of 
wisdom] is like space and stainless because of the 
stainlessness of form, etc. to: the knowledge of all aspects. 
(7) Subsequent forbearance and knowledge in origination is 
where he says. This [perfection of wisdom] is like space 
and cannot be seized upon because form, etc. to: the 
knowledge of all aspects cannot be seized upon. (8) Subse¬ 
quent knowledge in origination is where he refutes, with 
the example of the dual sound of an echo, that [the Perfec¬ 
tion of Wisdom] is in essence an expression (vydMra). This 
[perfection of wisdom] is like space and is inexpressible 
because form, etc. to: the knowledge of all aspects is inex¬ 
pressible. He uses the example of dual sound in order to 
convey that the two expressions—the listener's question 
and the teacher's answer—reflect each other. 

(9)-Forbearance and knowledge of dharma in cessation 
is where he denies that the content of this [Perfection of Wis¬ 
dom] can be conveyed into another's mind-stream. There 
can be no conventional utterance about space. Just so, 
there can be no conventional utterance about this [perfec¬ 
tion of wisdom] because form, etc. to: the knowledge of all 
aspects are incommunicable. Understand communicate 
(pravydMra) as expression ivydhdra) for (prati) another 
{param). (10) Knowledge of dharma in cessation is where he 
says. There can be no basis for the apprehension of space. 
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Just so, there can be no basis for the apprehension of 
this [perfection of wisdom] because form, etc. to: the 
knowledge of all aspects offer no basis for apprehension. 

(11) Subsequent forbearance and knowledge in cessation 
is where he says. Space is perfectly pure. Just so, this 
[perfection of wisdom] is perfectly pure because form, etc. 
to: the knowledge of all aspects are perfectly pure because 
they are not produced or stopped, not defiled or purified. 

(12) Subsequent knowledge in cessation is where [Subhuti] 
says that [Bodhisattvas] who will take up, speak, master 
and wisely attend to this [perfection of wisdom] will 
have no disease in their eyes and so on; the gods will 
follow closely behind them . . . and those [Bodhisattvas] 
will beget a great deal of merit when they teach [those 
gods] on the eighth, fourteenth, and fifteenth [day of 
the month]. [The Lord] corroborates [Subhuti's statement] 
that on those [days] the gods do draw near to worship and 
observe. 

(13) Forbearance and knowledge of dharma in the path 
starts from where [the Lord], referring to all-knowledge, 
says, Subhuti, when this precious perfection of wisdom [is 
tended, it will liberate from the hells and so on] because it 
liberates from states of woe and gives knowledge of all puri¬ 
fication side [dharmas]. It is a precious [jewel] (ratna) in the 
sense that it increases (tanoti) delight (rati). (14) Knowledge 
of dharma in the path starts from where [the Lord], refer¬ 
ring to the knowledge of paths, again says. But in this [most 
precious perfection] no dharma whatsoever is produced or 
stopped. [Nor can in this most precious perfection any 
dharma be apprehended] which is wholesome or un¬ 
wholesome, up to, which is conditioned or unconditioned. 
And why? Because there are no dharmas [which could be 
produced or stopped and so on]. It is a precious [jewel] in 
the sense that it is a naturally wholesome state free from 
conceptualization, because the conceptualization of all 
dharmas is absent [from it]. (15) Subsequent forbearance 
and knowledge in the path is where, referring to the 
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knowledge of all aspects isarvmra-jfiata)—[understood in 
the sense that a Bodhisattva] does not know (prajnanati) any 
aspect [or attribute] (akara), token, or sign of any (sarva) 
dharma he says. Nor, Subhuti, is this [most precious 
perfection] stained by any dharma whatsoever. He means 
It IS a stainless precious [jewel] even though it is a realiza¬ 
tion of all dharmas in all aspects, because the stains of the 
conceptualization of dharmas and so on are not connected 
[with it]. (16) Subsequent knowledge in the path is where he 
says. If he does even thus not cognize [the Perfection of 
IVisdom], that is precious in the [above] three senses, with 
the knowledge of [real] bases, conceptualize by conceptual¬ 
izing its sign, or apprehend by apprehending [it] dually, 
then he courses in perfect wisdom and will reach all- 
knowledge. 

There are four verses [by Maitreya] that bring together 
the aspects for this prose Sutra section:6 

The [sixteen] instants of all-knowledge [are where the Lord 
says the Perfection of Wisdom knows that] the form [skandha 
and so on] is not permanent or impermanent, transcends 
extremes, has purity, is not produced or stopped and so on, 
is like space, is stainless, and cannot be seized on; [where he 
says the Perfection of Wisdom] is essentially inexpressible, 
and hence its content cannot be conveyed to others through 
communication, gives no basis for apprehension, is perfectly 
pure, is without diseases, is liberation from states of woe, is a 
non-conceptual state that causes the result to manifest, is not 
connected to signs, and is the knowledge that does not arise 
when there is a basis-sign duality. [Ornament 3.12-15] 

[Maitreya's summary of the first three chapters.] 

[After explaining] thus, [the Lord] clearly indicates that 
these three secHons are complete with three [statements 
beginning], "And again this [Perfection of Wisdom]," "And 
again this," and "And again this." [Ornament 3.16] 
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[The Lord] says,^ And again Subhuti, this perfection of 
wisdom does not bring near any dharma nor remove one, 
it does not show one up or define one, does not bestow 
one or take one away, does not produce or stop one, does 
not annihilate one or make it eternal, it has not one single 
meaning or a manifold meaning, does not make one come 
or go away, does not defile or purify one, does not dimin¬ 
ish one or make it grow. Nor is it past, present or future. 
With these nineteen statements he indicates the completion 
of the first (taking them in reverse order) All-knowledge 
section, because he says this [Perfection of Wisdom] is [a 
knowledge] of all bases, and negates the conception of 
wrong and right aspects in all dharmas. 

And again, Subhuti, this perfection of wisdom does 
not transcend the three worlds nor does it establish 
sarnsara and nirvana. She does not bestow the perfection 
of giving nor does she take away miserliness and so on, 
in detail, up to, she does not bestow the knowledge of all 
aspects nor does she take away the level of Disciples and 
Pratyekabuddhas. Thus, in just the same way, he indicates 
the completion of the second. Knowledge of Paths section, 
because he says this [Perfection of Wisdom] absolutely does 
not form ideas that conceptualize sarnsara and nirvana as to 
be shunned and antidote. 

And again, Subhuti, this perfection of wisdom does 
not bestow the Buddhadharmas, nor take them away; and 
so for the dharmas of the foolish common people, the 
dharmas of the Disciples and Pratyekabuddhas, and so for 
the conditioned element and unconditioned element. And 
why? Whether Tathagatas are produced or are not pro¬ 
duced, fixed is this Dharmahood of dharmas, the Dharma- 
element, the fixedness of Dharma, the fixed sequence of 
dharmas. Those tSe Tathagata fully knows, and realizes 
intuitively. Having fully known them and having realized 
them intuitively, he describes them, demonstrates them, 
uncovers them, analyzes them, enlarges on them, and 
reveals them. Thus, in just the same way, he indicates the 
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completion of the third. Knowledge of All Aspects section, 
because he states that this [Perfection of Wisdom] is the 
cause of all aspects—systematized as the realization and 
teaching Dharmas that Sre for self and for others. 

[Finally, Subhuti says]. Thus is the demonstration 
[of the perfection of wisdom, its] proclamation, narration, 
disclosure, dispatching, explanation, analysis, indication, 
amplification and revelation. This is the perfectly pure 
demonstration of the perfection of wisdom. You should 
explain the meaning of these ten words based on, (1) [dem¬ 
onstrating] the own-mark of all dharmas, (2) [proclaiming] 
the marks of the divisions, (3) [a narration] in which there is 
a title, table of contents, and a teaching, or, a teaching in 
which there is a collection of names [of different protago¬ 
nists] (ndma-kaya-desana), (4) [a disclosure] that presents the 
speaker of the words, (5) [a dispatch] that lodges a topic 
in somebody else's mind-stream, (6) [an explanation] that 
seeks [to reveal the details of a topic] to make trainees 
admire this Dharma, (7) [an analysis] that makes those same 
[trainees] take interest in the things that attract [disciples], 
giving and so forth, (8) [an indication] for those with a little 
vigor that briefly teaches the entire training, (9) [an amplifi¬ 
cation] for those with a middling vigor that clarifies the true 
nature of Dharmas that they have been taught, and (10) [a 
revelation] for the really vigorous that reveals the Dharmas 
in all their aspects. 

Again, there is no separate path of meditation for all¬ 
knowledge as there w'as for the knowledge of paths. What 
does that mean? [Response]; Because [the Lord] says,* 
"After having viewed the accomplishments of a Disciple 
or Pratyekabuddha with their cognition and vision, 
[Bodhisattvas] should pass above them," [Maitre}^] intends 
that [leaving out the Listener's path of meditation] is 
because the other [Bodhisattv^a's path of meditation] is 
primary in this [discussion]. And again, another passage 
[at Large Sutra 72] says, "the patient acceptance {ksdnti) 
of a Bodhisattv^a who has realized that dharmas are not 
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I produced, is, [i.e., extends to] the knowledge and abandon- 
ments of Stream-enterers up to Pratyekabuddhas."*^ Which 
j patient acceptance or forbearance (ksdnti)? The forbearance 
I and knowledge of dharma in suffering, [i.^, the first instant 
of the Bodhisattva's path of seeing]. Why that? Because the 
other [Bodhisattva] path [of all-knowledge] is superior [to 
the Listener's path of all-knowledge] because of superior 
lineage, faculties, and accumulation [of merit]. Since the 
work of every realization of others is included in the work 
of the patient forbearance of Bodhisattvas, their patient 
! acceptance (ksdnti) is, [i.e., extends to] their knowledge and 
abandonments, but not in the sense that those give the full 
measure of their reahzation. 

Based on just that [Maitreya, at Ornament 1.10-11] said. 

They assert all-knowledge thus; [Bodhisattvas] are not 
stationed in existence because of wisdom; nor, because of 
compassion, do thev abide in peace. [Listeners] are distant 
because of lacking method, and [Bodhisattvas] not distant 
because of method. [They explain] what is to be shunned 
and what counteracts, training and its equality, and the 
Listeners' path of seeing, etc. 

Take that in a connected sequence with this [chapter]. 

\ The Perfection of Wisdom Instructional Treatise Called 

"Ornament for the Clear Realizations:'' the third, 

: All-knowledge Chapter, the Chapter on 

the Special Features of Practice. 










Notes 


1. Conze; “Siibhilti: Hard to know fully are all dharmas. The 
Lord: Because they have the essential nature of Buddhadharmas. 
Their nature is no nature/' and so on. See W 422. 

2. Khyati (snang ba) "indicator," especially in the sense of not 
being the thing itself, hence "error." The translation "point of 
comparison" is Conze's. 

3. D(Kha) ending 207a6-207bT. "If Bodhisattvas do not vainly 
believe there is a form [skandha], up to, knowledge of all aspects, 
do not vainly believe through a form [skandha], up to, knowledge 
of all aspects, do not vainly believe that 'the form skandha, up to, 
knowledge of all aspects, is mine,' and do not vainly believe even 
as a form [skandha], up to, knowledge of all aspects, they do not 
vainly believe there is a dream, up to, illusory magical creation; 
they do not vainly believe through a dream, up to, illusory magi¬ 
cal creation; they do not vainly believe 'the dream,' up to, 'illusory 
magical creation is mine'; they do not vainly believe as a dream, 
up to, as an illusory magical creation." 

4. D renders this, "He will demonstrate the Dharma of abso¬ 
lute purity that is the absolute purity of form" and so on. 

5. The present versions of the Sutra have Subhud asking, 
"How is it that the perfection of wisdom is perfectly pure because 
of the perfect purity of form?" The Lord then gives the reply. 

6. The argument in the Large Sutra unfolds in part as follows. 
Question: How will the future Buddha Maitreya teach the Perfec¬ 
tion of Wisdom? Response: He will not do so by saying dharmas 
are impermanent and so on. What then will he say to teach it? He 
will talk about purity, i.e., about the emptiness of all dharmas. In 
that case the Perfection of Wisdom is itself pure, i.e., empty too. 
The Lord says yes indeed it is. Both Arya and Hari take the state¬ 
ment (D(Kha) 210b6) that all dharmas are not produced and so on 
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as the fourth aspect of suffering. They relate the fact that space is 
pure because it is not produced and so on with the first aspect of 
origination. The origination aspects are where the Siitra says the 
Perfection of Wisdom is pure like space, is stainless like space, 
cannot be seized upon like space, and is inexpressible like space. 
About the first aspect of cessation the Siitra says space has no 
expressions in it and hence the Perfection of Wisdom is pure. 
Why? Because everything is inexpressible. 

7. Literally, "This is from where [the Lord] says, 'And again 
Subhuti, this perfection of wisdom does not bring near any 
dharma or show one up, up to. Nor is it past, present or future.'" 

8. AAV 45; cp. Large Sutra 47. 

9. AAV 26-27; Large Sutra p. 74 n. 25. 


Ahhisamayalamkaloka 
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Chapter Two 

Knozvledge of Paths 


i 

f 
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You cannot realize the knowledge of all aspects with¬ 
out understanding the knowledge of paths, so [as a pre¬ 
amble] to the discussion of the knowledge of paths [Eight 
Thousand 33] says. At that time again, [many gods came to 
that assembly, and took their seats: Sakra, Chief of Gods, 
with forty thousand Gods of the Thirty-three; the four 
world-guardians, with twenty thousand Gods belonging 
to the retinue of the four Great Kings; Brahma, ruler of 
this world system, with ten thousand Gods belonging to 
the company of Brahma], and so on. Construe this as 
follows: Again moreover at that time when the knowledge 
of paths is being explained Sakra . .. took [his] seat. Which 
[Sakra? The Eight Thousand] says, the Chief lord of Gods. 
He took his seat sat down in his place together with that 
as it will be described assembly. [Understand the sam in 
samnisanna "took his seat"] with his body and so on fully 
collected {samagrlka), or having made a perfect bow 
(samyak-prandma). The four Great Kings are Kuvera, Dhrta- 
rastra, Virupaksa, and Virudhaka. And Brahma ruler a god 
who is boss of this world system. [Dissolve sahdpati ruler 
of this world system] pati "ruler" a "up to" in the sense of 
the entire region of Saha "our world." Some say he is in the 
fourth concentration, [i.e., the highest level of the Form 
Realm]. They reasonr [citing the Treasury of Knozvledge 
{Abhidharma-kosa)]f "There are, moreover, three destruc¬ 
tions by fire, water, and wind," that he feels pride [in being 
ruler] because he finds himself in a state far removed from 
the first three concentrations, respectively, when they are 
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destroyed [at the end of an eon]. Others explain differently. 
They say the Brahma who is ruler of this world system is on 
the third level of the first concentration. He is the one who 
died amongst the ^Abhasvara gods and took birth in the 
empty palace of Brahma where he was alone. He made a 
prayer, "Ah! Would it not be wonderful if other beings took 
birth here too, and afterwards, when others just by chance^ 
are bom there because of the ending of their merit, etc., he 
gets conceited thinking "I am their creator god." [130] 

When that retinue is assembled in just that way, to 
make them fit to produce the knowledge of paths, the 
Tathagata vdth his natural radiance makes the splendor 
born from deeds the gods and so on have done in the past 
look drab. He does so to teach that those who have rid their 
mind-streams of pride gain realization. Hence [the Siitra], 
teaching [Mahayana lineage] foundation with oblique 
language, says. But the might [of the Buddha, his majesty 
and authority surpassed even the splendour of the Gods, 
a reward for the deeds they had done in the past]. The 
splendour, i.e., rays of light (the word even brings in their 
bodies and so forth as well) is born from their deeds, i.e., 
comes into being from the residual impressions left by their 
wholesome deeds. Some say the Buddha's might is special 
power, majesty radiant light, and authority his overpower¬ 
ing presence [or power to influence another's mind] 
(sarnnidhya). Others say the three words might and so on are 
because of different rays of light for body, speech, and mind 
activity. [The Buddha's light] surpassed eclipsed [theirs]. 
Then Sakra says. These many thousands [of Gods, 
Subhuti, have come to this assembly, and taken their 
seats, because they want to hear about perfect wisdom 
from the holy Subhuti, and to listen to his advice to the 
Bodhisattvas, to his instruction and admonition^ The 
word then is in the sense of immediately after, right after 
[the Buddha's light] has made these [the gods] who are 
present look drab, and eliminated their pride in being world 
protectors and so on. They want to hear about, i.e., with 
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knowledge connected with hearing they want to ascertain 
perfect wisdom the knowledge of paths from directly from 
[Subhuti. They want to hear] his advice and so on. [Ques¬ 
tion]: To whom [is he giving advice]? To the Bodhisattvas, 
the great beings. Advice (iipadesa) is for the stage of listen¬ 
ing when they train to hold the text in their minds, instruc¬ 
tion {avavdda) is for the stage of thinking so that they will not 
forget the topics they have grasped, and admonition 
{anusdsani) is for the stage of meditation so that they will 
attain what they have not yet attained. [The gods] want to 
hear all [his advice and so on] about how Bodhisattvas 
[should stand and so on], so [Sakra] says. How then should 
a Bodhisattva stand in perfect wisdom, how train in it, 
how devote himself to it. You should know the three words 
stand and so on are for when they are at the stage of listen¬ 
ing and so on, [131] respectively. 

Subhuti, when he had been thus requested, by way of 
restricting the object, [i.e., the knowledge of paths to 
Bodhisattvas exclusively] says. Let me then explain it to 
you . . . [Those gods who have not yet produced the 
thought of full enlightenment should do so. Those, how¬ 
ever, who have passed over to certainty about the perfect 
state do not have the good fortune to produce the thought 
of full enlightenment]." He says this having in mind that 
only those who have destroyed pride and who have pro¬ 
duced the thought of enlightenment have the good fortune 
to realize the knowledge of paths. Let me then because they 
thus want to hear explain speak about it. He means [they 
should produce] the thought [born from] the womb of 
emptiness and compassion. 

It is axiomatic that the presentation of three vehicles 
requires interpretation and is not factual and that all beings 
end up in just the highest, perfect enlightenment, so those 
[Listeners] already free from attachment and their counter¬ 
parts must also cultivate the knowledge of paths to reach 
Buddhahood. Hence to make the pervasion clear, [i.e., to 
make it clear that everyone has the capacity to produce the 
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thought of enlightenment, to cultivate the knowledge of 
paths, and reach enlightenment, Subhuti] makes the state¬ 
ment requiring interpretation. Those, however, who have 
passed over and so on. He does so to turn those candidates 
for the vehicle of Listeners and so on with a lineage that is 
not definite because they are not [yet] vessels for the high¬ 
est, perfect enlightenment, to great enlightenment for the 
first time, and to look after those others who have alreadv 
set out. However is a limiting word. Those just those who 
have passed over to completely realized certainty about the 
perfect state their ov\m Listener and so on paths of seeing do 
not have the good fortune are unfit to produce the thought 
"May 1 become a Buddha to help the world" that is the cause 
of full enlightenment. [Quahn]: [Subhuti] has said that even 
foolish people can know the noble path, so how then here 
could Listeners not be able to do so? Having anticipated this 
with. And why? he says. The flood of birth-and-death 
[hems them in. Incapable of repeated rebirths, they do not 
have the good fortune to produce the thought of full en¬ 
lightenment]. Construe this as follows: The flood of birth- 
and-death the river of rebirth hems in encloses in a state 
qualified by an absence of rebirth, them those great Listen¬ 
ers, [132] because their path has incinerated all the canker¬ 
ous obscuration that produces rebirth in the triple world. 
Hence they do not have the good fortune to produce the 
thought of full enlightenment. As they say. 

For as long as the supreme sages remain living in sarnsara 
they do not enter nir\'ana and can do incomparable work for 
the sake of beings. 

Thus drey keep taking rebirth and become habituated to 
doing things for the sake of beings by giving and so forth, 
whereby they continually produce the thought of enlight¬ 
enment that causes them to reach the purified state of a 
Tathagata. So, Great Listeners who have cut off the can¬ 
kers and stopped the cause that is root of further "rebirth" 
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cannot produce that sort of precious resultant thought be¬ 
cause, [if they could], the unwelcome consequence would 
i be [production] without cause. Still ordinary beings can 
! indeed [produce the thought] because [in their case] the 
aforementioned cause is present in its entirety. 

Since this, [i.e., Subhuti's statement that they do not 
have the good fortune to produce the thought], is indeed a 
statement that is connected [with a further level of meaning] 
how do you interpret it? [Subhuti] says. And yet if they will 
also produce the thought of full enlightenment I rejoice in 
them also. When the word api-tu ("and yet") is a particle 
it has the meaning of the word atha ("then"). I rejoice, i.e., 
rejoice with the rejoicing attention to be explained [below] 
in them Great Listeners. [Question]: In what do you rejoice? 
Subhuti says, if they will also produce the thought of full 
enlightenment. If they Great Listeners will also produce 
the thought of enlightenment 1 rejoice in them. [Question]: 
How do you, [Subhuti], specifically discard [as untrue a 
particular aspect of what you said] and rejoice? He says I do 
not obstruct their wholesome root, i.e., even though I have 
spoken the prior interpretative statement [that there are 
different paths] based on particular trainees [who will first 
: rest for a while in nirvana], I, nevertheless, do not obstruct 

exclude through impossibility the wholesome root the 
i Buddhahood that issues forth from the Great Listeners' 

' thought of enlightenment. [133] Why not? He says. For they 

might uphold the most special dharmas from those who 
are special. They might uphold should long for the most 
special dharmas the thought of enlightenment and so forth 
from those who are special [Mahayana] spiritual friends 
and so forth. 

Do not say, "How could Listeners and Pratyeka-victors 
who have incinerated the cankers that lead to rebirth not be 
blocked from birth in any form of life?" [Bodhisattvas-to-be 
with duU faculties] in Abhirati [the heaven of Aksobhya] 
who want to forsake suffering and get happiness on account 
of their perfect self-love, without being lead by anybody 


I 
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thought of enlightenment, to cultivate the knowledge of 
paths, and reach enlightenment, Subhuti] makes the state¬ 
ment requiring interpretation. Those, however, who have 
passed over and so on. He does so to turn those candidates 
for the vehicle of Listeners and so on with a lineage that is 
not definite because they are not [yet] vessels for the high¬ 
est, perfect enlightenment, to great enlightenment for the 
first time, and to look after those others who have alreadv 
set out. However is a limiting word. Those just those who 
have passed over to completely realized certainty about the 
perfect state their owm Listener and so on paths of seeing do 
not have the good fortune are unfit to produce the thought 
"May 1 become a Buddha to help the world" that is the cause 
of full enlightenment. [Qualm]: [Subhuti] has said that even 
foolish people can know the noble path, so how then here 
could Listeners not be able to do so? Having anticipated this 
with. And why? he says. The flood of birth-and-death 
[hems them in. Incapable of repeated rebirths, they do not 
have the good fortune to produce the thought of full en¬ 
lightenment]. Construe this as follows: The flood of birth- 
and-death the river of rebirth hems in encloses in a state 
qualified by an absence of rebirth, them those great Listen¬ 
ers, [132] because their path has incinerated all the canker¬ 
ous obscuration that produces rebirth in the triple world. 
Hence they do not have the good fortune to produce the 
thought of full enlightenment. As they say. 

For as long as the supreme sages remain living in samsara 
they do not enter nir\'ana and can do incomparable work for 
the sake of beings. 

Thus drey keep taking rebirth and become habituateci to 
doing things for the sake of beings by giving and so forth, 
whereby they continually produce the thought of enlight¬ 
enment that causes them to reach the purified state of a 
Tathagata. So, Great Listeners who have cut off the can¬ 
kers and stopped the cause that is root of further "rebirth" 






i Light for the Ornament for the Clear Realizations 75 

I cannot produce that sort of precious resultant thought be- 
if cause, [if they could], the unwelcome consequence would 
be [production] without cause. Still ordinary beings can 
I indeed [produce the thought] because [in their case] the 
aforementioned cause is present in its entirety. 

Since this, [i.e., Subhuti's statement that they do not 
have the good fortune to produce the thought], is indeed a 
statement that is connected [with a further level of meaning] 
how do you interpret it? [Subhuti] says. And yet if they will 
also produce the thought of full enlightenment I rejoice in 
them also. When the word api-tu ("and yet") is a particle 
it has the meaning of the word atha ("then"). I rejoice, i.e., 
rejoice with the rejoicing attention to be explained [below] 
in them Great Listeners. [Question]: In what do you rejoice? 
Subhuti says, if they will also produce the thought of full 
enlightenment. If they Great Listeners will also produce 
the thought of enlightenment I rejoice in them. [Question]: 
How do you, [Subhuti], specifically discard [as untrue a 
particular aspect of what you said] and rejoice? He says I do 
not obstruct their wholesome root, i.e., even though I have 
spoken the prior interpretative statement [that there are 
different paths] based on particular trainees [who will first 
= rest for a while in nirvana], I, nevertheless, do not obstruct 
exclude through impossibility the wholesome root the 
i Buddhahood that issues forth from the Great Listeners' 

I thought of enlightenment. [133] Why not? He says. For they 

might uphold the most special dharmas from those who 
are special. They might uphold should long for the most 
special dharmas the thought of enlightenment and so forth 
from those who are special [Mahayana] spiritual friends 
and so forth. 

Do not say, "How could Listeners and Pratyeka-victors 
who have incinerated the cankers that lead to rebirth not be 
blocked from birth in any form of life?" [Bodhisattvas-to-be 
with duU faculties] in Abhirati [the heaven of Aksobhya] 
who want to forsake suffering and get happiness on account 
of their perfect self-love, without being lead by anybody 
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else, are taken with the inferior place [of a Hinayana Arhat 
Imng for eternity on a pure lotus], like a lustful person 
taken with the quahties of a woman. Similarly, [Bodhi- 
satH'as with sharp faculties] in Abhirati taken whth this 
womb [here in the world], without being under the control 
of a creator god and so on, take that [rebirth in the womb in 
order to gain perfect enlightenment. This produces the fol¬ 
lowing syllogism: The subject, Bodhisatt\'as-to-be with dull 
faculties who are Hinayana Arhats in nirvana who have 
taken birth in lotuses, they take birth even without cankers 
just like other Bodhisattvas do]. Thus is a sva-bJmva-hetu that 
establishes that cankers do not have the capacity to cause'' 
[those Bodhisattvas] to take rebirth in the triple world, [but 
does not establish that Bodhisattv'as cannot take rebirth]. 

Still, Great Listeners who are scared of [cyclic] existence be¬ 
cause they do not have vast compassion and wisdom obtain 
the two enlightenments called [nirvana] that does and does 
not leave anything behind. Even though this could not be 
nirv’ana, [these so-called Arhats] who no longer take birth in 
the three realms are called those with a nirvana like the 
nirv'ana of a lamp [that goes out], because they have fin¬ 
ished life into which they are propelled through the force [of i' 
their earlier karma]. Right after the death-mind, [those so- j 
called Arhats] take birth in the crevices of lotuses in pure ! 
Buddha-fields in the realm without outflows. Then, as the ' 
scriptures make clear, they are awakened by the sun rays of 
the perfect Buddha Amitabha and so on in order that they j; 
will remove the undefiled darkness, produce the thought of : 
enlightenment, in the course of their liberation go through i 

lives that are like a journey through hell and so on, and ; 

gradually equip themselves with the tH'o accumulations 
and becjpme teachers of the world. So, by stopping the can- L 

kers that cause rebirth [those Arhats] stop birth in the result- ^ 

mg triple world, but [they do not stop] birth in the realm ^ 

without outflows, [i.e., they do not stop the capacity for a I 

Bodhisattva's compassion that causes birth in the world for I 

the sake of others]. Therefore the doctrine that absolutely all 1 
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I vehicles are subsumed in the one Mahayana is demon- 

i strated to be correct. In this vein you can cite passages from 

I the Truth Sayer Chapter {Satyaka-satyaki Parivarta) of the 
I Noble Lotus Sutra and so on, "Sariputra, at a time in the 
future you will become a perfect Buddha, and similarly, 
"There is one single vehicle, there is no second" and so on. 
[134] Furthermore in the Ten Levels Sutra and the fexcel Cloud 
Sutra the Lord himself made it clear that the meaning of the 
teaching that there is a single vehicle is the definitive mean¬ 
ing of certain [interpretative passages about three vehicles 
I that the Lord spoke] to remove fear [when certain people 
confront the reality that there is a single vehicle]." And the 
Descent into Lafikd Sutra says, "Mahamati, those in the Lis¬ 
tener vehicle are not freed in the Listener s vehicle; rather 
they end up in just this Mahayana," and so on. Also the 
noble Nagarjuna and those who follow him in the single 
vehicle position say: 

Those who are scared of [cyclic] existence obtain the two 
enlightenments and satisfied with the finishing of life are 
called those who have reached nirv^ana. But they do not have 
nirvana, because, even though they are not born in the three 
realms of [cyclic] existence they live in the realm without 
outflows. Later the Buddhas awaken them in order to 
I remove undefiled ignorance, and they equip themselves 

with the accumulations for enlightenment. They too become 
leaders of the world. 

To increase the faith of those who hold noble Subhuti 
! in high esteem the Lord says. Well said, Subhuti, you do 
well to encourage the Bodhisattvas because of this way in 
which he has demonstrated delightful reality so completely. 
[The Lord] says the word well twice with the sense, "How 
wonderful that your words have made such an abstruse 
topic as obvious as something right before our eyes. Alter¬ 
natively, the repeated well is because he is pleased that he 
clearly elucidated what he wanted to say: "What you said is 
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just excellent." The word khalu ("indeed") is for emphasis; ^ 

the word yah is here an indeclinable with the meaning -i 

yasmat ("because"). Some manuscripts read yad. [Hence i 
construe this: I say *Well said" to you] because you encour- i 
age the Bodhisattvas by demonstrating that there is a single j 
vehicle, making them firm in their point of view. ] 

The noble Asahga and his followers, however, assert i 

that there are various paths (naya) and give a different j 

explanation. They say [Subhuti's statement], "Those, how- i 
ever, who have passed over [to certainty about the perfect i 
state do not have the good fortune to produce the thought i 
of full enlightenment]" is a definitive statement [about 
HInayana Arhats], and say, "And yet if they will also | 
[produce the thought of hrll enlightenment I rejoice in 
them also]" requires interpretation. Hence the purport of 
[Maitreya's statement at Ornament 2.1, that "the capacity to 
produce the thought of enlightenment] pervades," is [only 
true] based on [Bodhisattvas] in the Buddha lineage. Thus i 
[the Mahdydna Sutra Ornament] says,^ i 

The perfect Buddhas teach the single vehicle to some in 
order to attract them, and to those whose lineage is not defi¬ 
nite in order to maintain [their belief in the Mahayana]. 

[135] In this and other ways they avoid contradicting other ; 
passages from the sutras. | 

The earlier position teaching that there is a single | 

vehicle does not preclude different lineages because it I 

hypothesizes (vyapadis) that those who gain great enlighten- | 

ment after gaining Listener enlightenment are in a Listener | 

lineage and so on for that hypothetical length of time, and | 

that those who have the good fortune to gradually realize 1 

the Joyful level and so on and gain unsurpassed enlighten- I 

ment right from the start are in a Mahayana lineage. But I 

enough of this digression. 

Now, talking about the own-being and work of the 
knowledge of paths [Subhuti] says. We should be grateful 
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to the Lord and not ungrateful. And why? For in the past 
the Lord has, in the presence of the Tathagatas of the past, 
led, for our sake, the holy life with enlightenment as his 
aim. Even after he had definitely become a Bodhisattva, 
disciples still instructed and admonished him in the per¬ 
fections, and by his coursing therein he has produced the 
utmost cognition. The grateful are those who skillfully rec¬ 
ollect beneficial acts done on their behalf. Qualm-; Why do 
[those like Subhuti] being helped [by the Buddha] because 
they are yet to fully obtain the result of the [BodhisatWa's] 
special paths say that? Having anticipated that question 
with. And why [Subhuti] says. For in the past and so on. 
[Understand] paurvakdh ("of the past") as purvakd eva "in¬ 
deed of the past," because words with the tad-dhita infix in 
the list starting with the word prajnd [making a secondary 
form with a lengthened vowel] are used in the sense of 
[the word with the unlengthened vowel] itself. [The Lord, 
earlier, as a Bodhisattva], with enlightenment as his aim 
motivated by highest enlightenment, led the holy life was 
free from unholy activity. [Such a holy life is conveyed in 
the following line]: "A well-rounded [monk following the 
moral code] who has listened to and thought about [the doc¬ 
trine] practices meditation." Thus it says [the Buddha-to-be, 
though a Bodhisattva, lived as a monk] following the five- 
point training, [i.e., restraint from killing, stealing, sexual 
immorality, lying, and becoming intoxicated] and so on as 
much as he could. For our sake he did it for us is the mean¬ 
ing. The idea is he turned the wheel of the Dharma that 
included the Listener vehicle. Construe yathd with asmad- 
arthe, or alternatively, with avavadita, [i.e., construe, "He 
led the holy life as he would lead a holy life for our sake," or, 
"He led the holy life as he was instructed to do b\idisciples," 
i.e., non-Bodhisattva monks." He led that life as a non- 
Bodhisattva monk for our sake, even after he had defi¬ 
nitely] become [a Bodhisattva]. [136] This is saying what 
the own-being [or nature] of the knowledge of paths is. Its 
own-being is continually practicing [for the sake of others] 
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—^practicing for a long period of time having brought the 
cankers under control, in the sense that [a Bodhisattva] w^ho 
has produced the thought [of enlightenment] and exists for 
the sake of beings until the end of sarnsara does not totally 
destroy cankers with the knowledge of paths. The idea is 
that he v/ould not otherwise complete the whole course to 
enlightenment. 

The full explanation of instructed (avavddita) is: 
[Bodhisatb^as who are] avavddita ("instructed") have carried 
out the preceptual advice {avavddah krtah) for the perfection !: 
of giving and so forth as they were advised (yathdvavddena); ; 
and having given that advice {avavddam dattvd) they have 
carried out the work of gi^dug advice {avavddakah krtah).. . 

[That is, Bodhisattvas living as monks putting into practice 
the advice to make charity and so on that the Buddha's | 

monk disciples give them, demonstrate to those monk | 

Bodhisatn^as-to-be that the path they follow is part of the I 

Bodhisatb^a's practice of the knowledge of paths]. The | 

reading avabodhita ^"awakened to [the advice]") found in i 

some editions is easy to understand. He was admonished ] 

(anusista) with subsequent instructions ianusdsand). Therein | 

in a certain sibiation, with those Listeners; coursing, i.e., I 

working to accumulate equipment to attract, enthuse, | 

and liberate those beings not yet attracted, enthused, and | 

liberated [in the Mahayana] by [the practice of] giving and j: 

so on, without actualizing the reality limit (the own-being 
of w’'hich 1 described above) and with skillful means. This 
teaches the work [of the knowledge of paths], otherwise the 
statement would not be tenable because [the Buddha-to-be] 
would not have realization [necessary for Subhuti to be 
saying that Bodhisatb^as "should be grateful" to him]. He 
produced realized the utmost Tathagata's cognition. • | 

Having made knowm the example, about what that [ex¬ 
ample] exemplifies [Subhuti] says. Even so also we should 
help, champion, aid and sustain the Bodhisattvas, because 
the Bodhisattvas, if we help, champion, aid and sustain 
them, will soon know full enlightenment. Even so, i.e., in a 
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similar manner, (ffom the word also [understand] not only 
the Lord) we great Listeners should help look after them 
just with preceptual advice, champion stand by them just 
with subsequent instructions, and similarly aid and sustain 
them, so that they will become more and more matured 
[and reach the fruit of enlightenmient]. The and stresses 
[that they should not only do the fonmer, but do the later as 
well]. Question; Why should these Listeners help other 
Bodhisatb'as in the same way that earlier Listeners helped 
the Lord 'vvhen he wais a Bodhisatb'a? What is the connec¬ 
tion? Having>anticipated this wdth. And why Subhuti says, 
because the Bodhisattvas and so on. Here is the intention 
[of this passage in the Siitra]: Earlier Listeners helped the 
Lord Sakyamuni 'vvhom they loved dearly when he was in 
their presence leading the holy life as a BodhisatWa tor 
our sake, because their Buddhas took birth as BodhisatP. as 
li^ang the holy life for their sake, and, [137] cognizant or 
the kindnesses [those Buddhas] had shovvm to them earlier, 
thev wanted to reoav them. Similarlv, also we Listeners 
[who are follow^ers of Sakyamuni] should help the beloved 
Bodhisatb'as [of today] who are living the holy life tor 
the sake of future beings in the presence of you [gods], be- 
'cause the suprem.e ruler of the Sakyas, when he was a 
Bodhisattva, took birth and lived the holy life for our sake. 
[We should do so] cognizant of the kindnesses [Sakyamuni] 
has showm to us earlier and with the intention of repaying 
him because that is how we express our gratitude to the 
uord. 

Question: If we look after them like that rvhat will be 
the outcome? Subhuti says, they will soon know will realize 
full enlightenment Some echtions read "they knew full 
enlightenment" Some say this requires consideration, [i.e., 
is unlikely] because [Listeners] do not help [Buddhas-to-be] 
at the very time they know full?enlightenment. Others say 
[Subhud uses] the present tense because he rvants to say 
that the necessary causes'are assembled and hence the result 
is arising. You should-understand [the statement that the 
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Buddha's light] ecHpses [the light of the gods] and so on just 
as I have explained. Therefore [Maitreya] says: 

[Imust explain the Tathagata's] light that eclipses the gods 
tcTmake them fit [for higher goals]; the object [i.e the 
^owledge of paths] that is restricted [to Bodhisatnras]- 
[the capacity to produce the thought of enlightenment] that 
perv-ades; the own-being [of the knowledge of paths that 
reaches a goal beyond nin^ana]; and its work, [maturinc^ 
c>emgs and so on]. [Ornament 2.1] ^ 


Having set forth the [Mahayana lineage] foundation 
nd so on in that way, about the topic of the Listener's path 
realization Subhuti then said to Sakra: Now Kaus'ika 

R properly. I will teach you how a 

BodhisatU^a should stand in perfect wisdom. Construe this 
as follows. Now m this knowledge of paths section I wdll 
teach you, Kausika, about the Listener's path because 
Bodhisattvas should, having brought their owm path to 
completion, fully complete all paths through expertise m 
teaching and experiencing the paths and then causes, 
ough without actualizing the other vehicles that are for 
being^s who need training. Therefore listen. The master 
Vasubandhu savs. 


e says [listen] well (surf/z;/) because you should not listen 
head down without practicing, [without takmg in anvthina], 
iKe a pot turned upside down that does not take in wat^r 
even when the heavens rain. [138] He savs [listen] properly 
oecause you should not listen with a practice that twists 
^^hat you have heard, contaminating it, like a dirty pot 
acing up that holds water but renders it filth\^nd unusable 
And he says attend because you should not listen with an 
unsteady practice, like a leaky pot facing up that takes in 
water but does not retain it. Rather you should listen with an 
extremely keen awareness so that your mind becomes 
Steady. Such listening is fruitful. 
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Aryadeva says. 

He says listen well and properly because you should listen 
impartially and while striving [to gain a benefit], respec¬ 
tively, and he says attend because you should similarly 
investigate analytically. Thus he teaches the defining marks 
of a [good] listener. 

I will teach you I will explain to help you. What will he 
teach? He says how the way in which [Bodhisattvas] should 
stand in should understand perfect wisdom the Listener's 
path. 

After making such a commitment [Subhuti] now says. 
Through standing in emptiness should he stand in perfect 
wisdom. There can be no doubt that here [he stands] with¬ 
out taking the aspects connected with the four noble truths 
of suffering and so on as a basis, because, following the 
tradition passed down from earlier masters, though framed 
in general terms the statement is about a particular under¬ 
standing. This [sentence in the Eight Thousand] is the sum¬ 
mary of the topic. [Arya Vimuktisena explains at length, 
glossing the Twenty-five Thousattd as follows]:^ 

There [form and so forth] are "'impermanent" because they 
are dharmas that arise and disperse, "suffering" because 
they irritate and are a basis for outflows. Thus, based on this, 
even though the noble path is impermanent, because it is 
without outflows it is not irritating, and hence there is no 
unwelcome consequence that it is suffering. They are "self¬ 
less" because they are empty of some other self, and "calm" 
because they are themselves selfless. These are the aspects of 
the truth of suffering. They are a "disease" because in root- 
form they are seed of the result, a "boil" because they are the 
origin of the pain that results, a "thorn" because they are the 
condition for suffering, and "misfortune" (agha) because 
they are totally (aty-anta) defeated igha) by the unbroken 
sequence of suffering that arises. These are the aspects of 
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the truth of origination. They are "foreign" because they are 
something hostile, and are "by nature (dJmrmatah) headed to 
destruction" because there are things hostile to them. These 
are the repulsive aspects of each of the truths of suffering ^ 
and origination. They are "shaky" because they are not 
essentially stable, and 'l)rittle" because in their very nature 
they fall to pieces, independent of [further] cause. These 
are the dispassion aspects of each of them. And they are 
"fearful" because they are the ground for problems here and 
elsewhere, "troublesome" because they are prone to attacks 
by rapacious spirits and so forth, and a "calamity" because 
they are the ground for problems [139] that come from ! 

the elements being in a state of agitation and striking to¬ 
gether and so on. These are the cessation aspects of each 
of them. Based on this the scriptures say, "Noble Listeners i 

have made progress towards repulsion, dispassion, and j 

cessation." j 

[Nir\^ana] is ''selfless" because it is unconnected with the 
cankers, ''quiet calm" because suffering is calmed, "iso- ■ 
la ted" because it is bliss and purity, and "empty, signless, 
wishless, and not conditioned" because it is permanent and 
beneficial These are the aspects of the truth of cessation. ! 
[Listeners cultivate their path—the thirty-seven dharmas in ' 

the wings of enlightenment. Of its four aspects: path, correct 
method, practice, and being a path that brings about a ! 

definite escape, such cultivation] is the path because it takes I 

them to the city of nir\"ana, correct method (nydya) because I 

in it antidotes to faults with none left out (nihsesa) [have ^ 

come together (d-yd)] in a heap, practice {pratipad) in the ^ 

sense that it is an unmistaken conveyance {pratipddana) of f 

thought,^ and [a path that] lyings about a definite escape [ 

(nairydnika) because without settling {nirahhinivesa) it ad¬ 
vances towards a permanent location (nitya-sthdjta). These ; 
are the aspects of the truth of the path. 

There is not the unwelcome consequence that [in this 
part of the Sutra the topic] is not the Listener path because in 
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the Mahayana [the Lord] has taught the aspects in this order 
like this, teaching some aspects by giving a synonym and 
others by saying exactly what they are. Hence in the knowl¬ 
edge of paths section Bodhisattvas should know the Lis¬ 
tener path within getting used to a state of mind that does 
not apprehend an essential nature in these [aspects] con¬ 
nected with the four noble truths. There is no room tor 
doubt about this because each of these topics [that the Eight 
Thousand] summarizes [in this single line] you can find 
clearly spelled out in the Twenty-five Thousand. Therefore 
[Maitreya] says, 

[Bodhisattvas] practicing the knowledge of paths should 
know the path of Listeners without taking the aspects of the 
four noble truths as a basis. [Ovnament 2.2] 

Having thus set forth the Listener path [Subhuti] says 
about the topic of the warmed [aids to this penetrating 
knowledge of Bodhisattvas who understand the Listener 
path]. Armed with the great armour, [the Bodhisattva 
should so develop that he does not take his stand] and! so 
on. [Penetrating] knowledge of the four truths is preceded 
by realizations that are aids to penetration, therefore t e 
Bodhisattva should develop, [i.e., meditate on the fact that, 
as Subhuti says to Sakra at Large Sutra 203], "the form" that 
is the topic [Bodhisattvas] realize at the warmed stage of the 
aids to penetration "is empty of" the own-being of "form. 
Similarly with "feeling" and so on. "And what is the empti¬ 
ness of form and what is the emptiness of feeling" and so on 
"that is not two nor divided." [They should meditate on the 
fact that] they are not different. Tlus [wording in the Eight 
Thousand that "Bodhisattvas who are] armed with the great 
armour should develop" is conveying this meaning [of the 
longer passage in the Large Sutra]. Thus in the middling 
Mother of Victors'^ Subhuti [asks the Lord], "Armed with 
how much of an armor is a Bodhisattva armed with the 
great armor?" [and the Lord] says, "Here a Bodhisattva 
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contemplates" the fact that all dharmas are not different 
from emptiness and so on. [140] Thus [Maitreya] says. 

When [Subhuti says] on the Noble Listener path the form 
skandha and so on are empty and hence the emptinesses are 
not different [he is talking about] the warmed [aids to pen¬ 
etration], [Ornament 2.3ab] 

About the topic [of the aids to penetration] at the peak 
Subhuti says, [The Bodhisattva should so develop] that he 
does not take his stand on any of these, i.e., by taldng them 
as. a basis: [form, feelings, perceptions, impulses, or 
consciousness. He does not take his stand on the eye, on 
a form, on eye-consciousness, on eye contact, and on the 
feeling bom of eye contact. Similarly he does not take his 
stand on ear, nose, tongue, body, mind; not on, sounds, 
smells, tastes, touchables, mind-objects; not on ear- 
consciousness, etc. until we come to: mind-consciousness, 
etc.; until we come to: not on the elements, i.e. earth, water, 
fire, wind, ether, consciousness; not on the pillars of 
mindfulness, right efforts, roads to psychic power, facul¬ 
ties, powers, limbs of enlightenment, limbs of the Path; 
not on the fmits of Streamwinner, Once-Retumer, Never- 
Retumer, or Arhatship; not on Pratyekabuddhahood, nor 
on Buddhahood]. [141] He highlights the subdivision of 
just those five skandhas into [dharmas] with outflow's, 
[dharmas] both [with and without outflows], and 
[dharmas] without outflows, respectively with eye and so 
on, with the pillars of mindfulness and so on, and with the 
fmits of Streamwinner and so on. That is the meaning of 
this detailed passage. The words until we come to make ref¬ 
erence to ear-consciousness and so on. I do not write about , 
the [earth] element and so on because their marks are well 
known. Buddhahood is utmost, perfect Buddhahood. 

Some might have this qualm: [Bodhisattvas] do not 
take a stand on a form and so on that is in its nature a foun¬ 
dation. Therefore, since all statements are the result of a 
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I [conceptual isolate] reversed [from what it is not, i.e., since 
\ the referent of any statement is a concept],'“ they get at a 

! "form" and so on constituted as an idea. To allay this 

^ [Subhuti] says. And so he shouTd not take his stand on the 
idea that "this is form," ["these are feelings," etc., on the 
idea that "this is an eye," to: the idea that "this is the feel¬ 
ing bom of mind coritact;" on the idea that this is the 
earth element" to: "this is the consciousness element;" and 
so on, up to: and so he should not take his stand on the 
idea that "this is Buddhahood"]. And so [renders iti hi]. 
The word iti means tasmdt ("therefore"), and the word hi is 
as earlier [on page 43, "The word hi is in the sense of yasmat 
("because")"]. 

Here is what this passage means. Logically, a form and 
so on do not exist because [Bodhisattvas] develop [their 
meditation] without taking anything as a basis. Therefore [a 
form that is] a foundation is not tenable. Just because of that 
I reason, given that [a form and so on] is devoid of its own 

I form, it is not tenable to assert [an idea of form] with that 

I [form] as its nature, [i.e., the content of which is form], or [an 
idea of form] other than that, [i.e., the content of which is 
other than form]. You should not posit [an idea of form and 
so on] that is the result of a [conceptual isolate] reversed 
[from what it is not] that it is still somehow or other a [real] 
foundation because [the Lord] taught [such objects] want- 
I ing to remove the misconception of certain nearby trainees. 
Hence in order to realize the peaked [aids to penetration 
Bodhisattvas] should fashion their meditation without tak¬ 
ing form and so on as a basis in any way whatsoever. Thus 
[Maitreya] says, 

[When Subhuti says Bodhisattvas] do not make anything 
into a basis he is thinking about their being at the peak. 
[Ornament 2.3cd] 

The word to {yavud) in "the idea that 'this is an eye, to, the 
idea that 'this is the feeling bom of mind contact"' brings in 
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eye-consciousnesses and so on. Based on the word to [in 
"the idea that 'this is the earth element' to: 'this is the 
consciousness element'"] the earth element and so on are 
included. 

[142] About the topic of the forbearance [aids to 
penetration Subhuti] says. He should not take his stand on 
the idea that "form is permanent [or] impermanent," that 
form is ease or ill," that "form is the self, or not the self," 
that "form is lovely or repulsive." I have explained the 
words impermanent and so on [above on page 138]. Explain 
permanent and so on as the opposite of those. He takes the 
aspects of the truth of suffering and divides them into the 
side to be shunned and the side of the antidote because they 
start off [the long list of dharmas]. He does so in order to 
eliminate all settling. Lovely [means] praiseworthy; repul- 
4. sive not praiseworthy. This also is intended to indicate the 
remaining aspects of the truths. 

Qualm: When all aspects are gone you then get just an 
emptiness of own-being. To allay that qualm Subhuti says. 
He should not take his stand on the idea that "form is 
empty or apprehended as something" and so on. The idea 
is that something is empty of a negated non-empty thing, 
and since things [like permanence] presented in the afore¬ 
mentioned way do not exist, you cannot have a negation 
of a particular that is not there. [Subhuti] is saying that 
Bodhisattvas should meditate without presenting any 
stable state at all, without apprehending any aspect of form 
at all, that it is "permanent or impermanent" and so on. 
Thus [Maitreya] says. 

When he prohibits them taking their stand on them as 
permanent and so on [he is talking about] the forbearances. 
[Ornament 2.4alal 

[143] About the topic of the highest [ordinary dharma 
Subhuti] says. He should not take his stand on the notion 
that the fruits of the holy life derive their dignity from the 
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Unconditioned and so on. They derive their dignity from 
< the Unconditioned because the fruit, i.e., the result is born 
j from the path that is unconditioned, because, in true reality, 
the own-being [of the path] is unproduced. Having made 
such an exposition in order to prevent settling in general, 
about particular [results of practice] he says. He should not 
take his stand on the notion that a Streamwinner is worthy 
of gifts because, as a special field of merit, they are most 
worthy of offerings, and will be reborn seven times at the 
most {sapta-krtvo bhava-paramah), i.e., will submit to a place 
in sarnsara seven times at the most Iparena), i.e., at worst, 
because of what they still have to do. Or that a Once- 
Retumer is worthy of gifts, and will, as he has not yet 
quite won through to the end because they still have work 
they have to finish, make an end of destroy ill the heap of 
cankers—attachment and so on after he has once more a 
single time come into reached this human world. Or that a 
Never-Returner is worthy of gifts, and will, without once 
more returning to this world, win Nirvana elsewhere, i.e., 
in the intermediate state. Or that an Arhat is worthy of 
gifts, and will, just here in this very existence, i.e., in 
whichever existence that Arhat is bom win Nirvana in the 
realm of Nirvana that leaves nothing behind. Construe 
annpadhisesa-nirvdna-dhatau ("in the realm of Nirvana that 
leaves nothing behind") as follows. The upadhi-s ("bases for 
suffering existence") are the skandhas. In the form of the 
grasping—all attachment and so on—that remains (avasesa) 
they are sesdh ("those that are left behind"). Nirvana is so 
called because it is where they are not found. Because all 
conceptualization stops {nirvdnti) in it nirvana is suchness. 
Just that is the dhdtu ("realm," "element"), the cause that 
gives rise to the noble ones when th«y take that state of real¬ 
ity (bhdva) as objective support. Hence it is in that [realm 
that Arhats win nirvana]. 

Based on the recipients of the four results of Stream- 
winner and so on you should understand a presentation of 
the four candidates as well because without the one you 
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caimot have the other. Hence the Listener level has eight 
subdivisions. I will not set them out again because I have 
already [on pages 35-36] mapped out which person is a 
candidate aiid so on based on what amount and sort of 
canker they eliminate. 

Expanding on the summarizing statement. Or that a 
Pratyekabuddha is worthy of gifts, Subhuti says, and will 
win Nirvana after rising above the level of a Disciple, but 
without having attained the level of a Buddha. [Arya 
Vimuktisena sayis], "Pratyekabuddhas are those who gain 
realization (buddlia) for the sake of (prati) one (eka) soul. That 
is the reason why they do it. There is not the unwelcome 
consequence that [Pratyekabuddhas] are Listeners because 
they rely on instruction by others, [144] nor that they are 
perfect Buddhas because their knowledge of all aspects has 
the welfare of all beings as its aim and they are therefore 
superior to them." He is talking about the [Bodhisattva's] 
ninth, PraU^ekabuddha level. They rise above transcend the 
level of a Disciple by destroying object conceptualization, 
but without having attained realized the level of a highest 
Buddha where they have destroyed subject conceptual¬ 
ization. 

Similarly, expanding on the statement. He should not 
take his stand on the notion that a Buddha is worthy of 
gifts, he says, and will win Nirvana in the Buddha- 
Nirvana, in the realm of Nirvana that leaves nothing 
behind, after he has risen above the levels of a common 
man, of a Disciple, and of a Pratyekabuddha, wrought the 
weal of immeasurable, countless beings, led to Nirvana 
countless hundreds of thousands of niyutas of kotis 
of beings, assured immeasurable, countless beings of 
Discipleship, Pratyekabuddhahood and full Buddha- 
hood, stood on the stage of a Buddha and done a Buddha's 
work,—even thereon he should not take his stand. The 
level of a common man is the Belief Performance level. Be¬ 
ings are immeasurable, because they cannot be measured 
by direct valid cognition and so on, countless because they 
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are devoid of the numerical states of oneness and so on. This 
proves that the statement in the Vinaya and so forth that 
[Sakyamuni's] last work for the sake of beings was the final 
conversion of Subhadra” requires interpretation. Alterna¬ 
tively, that statement does not contradict the statement that 
beings are countless and so on because it is based on the 
work [Sakyamuni] did in this world system, while else¬ 
where he works the weal of beings in every world system 
with clouds of emanations. Alternatively you can say this 
particularly distinguished "Mahayana" endowed with such 
profundity, etc., is quite other, and the exposition here is 
of a quite different order. Hence it does not preclude other 
vehicles. Take just this as proof iparihdra) elsewhere as well 
where there are other meanings of a similar type. After he 
has ... wrought the weal of beings after he has brought the 
dharma of high rebirth to completion in some by [demon¬ 
strating] giving and so on-led to Nirvana established 

some in the dharma of liberation—Listener nirvana, . . • 
assured {niyatdn krtva) others, to the extent that they set 
them in the definite lineage (niyata-gotrastha), of Disciple¬ 
ship, Pratyekabuddhahood and full Buddhahood, by 
establishing them in wholesome [basic practice] and the 
aids to penetration and so forth that assuredly, when real¬ 
ized, [145] provide the high rebirth and liberation dharma 
that'cause those. The stage of a Buddha refers to the 
[Bodhisattva's] tenth. Total Radiance Buddha level; to have 
done a Buddha's workns to turn the wheel of the Dharma; 
and Buddha-Nirvana is the full nirvana that is not shared 
with Listeners and so on. 

[We] assert that this nirvana is an Emanation Body. 
Why? Because of scripture and reasoning. [First the reason^ 
ing]: "Things with all the causes to last never stop lasting, 
like smoke and so on that has all the fire and fuel and so on 
that can make it last. The Buddhas, the Lords, have all the 
causes to last until the end of sarnsara." This is a vyapaka- 
viruddhopalabdhi because it is a line of reasomng based on 
negating the larger set (the absence of aU the causes for 
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lasting) that pervades the subset (not lasting).’^ Question: 
How do you prove the reason? I will explain. There would 
be no cause [for Buddhas] to last if [1] they became inca¬ 
pable of accomplishing the aims of beings, [2] became sepa¬ 
rated from great compassion, [3] wavered in their capacity 
to keep life formation steady, [4] used up the karma that 
matures in the life force, and [5] if there were no more be¬ 
ings left for a Buddha to train. Since you accept the Teacher ; 
has knowledge with an unimpeded capacity the first is not 
possible. Otherwise, [were Buddhas to become incapable 
of benefiting beings], w^hat would distinguish them from 
Rhinoceros-[like Pratyekabuddhas]'and so on? The second i 
is not possible either because they have become so used to i 
compassion over time, like an Orthodox (srotriya) ascetic to I 
the pain of austerities, it has turned into their very nature 
and does not weaken when they do not make an effort. It is 
effortless because those who see no flaws [in beings who are I 
the object of their compassion] and sport in the increasing 
experience of the taste of that [compassion] fall right into 
that alone. The third idea too does not stand up to reason 
because their habituation to the feet of psychic power has 
run the entire course. Thus [the Lord] says, ; 

Ananda, whoever has resorted to, habituated to, and be 
come used to the four feet of psychic power, can remain for 
as long as they w^ant for an eon or even more than an eon. 

Ananda, the Tathagata has resorted to, habituated to, and ‘ 

become used to the four feet of psychic power, and there is 
no doubt he can remain for as long as he wants for an eon ■ 

or even more than an eon.’ ’ 

I 

Furthermore, [fourth], a guru who over many eons has ac- | 

cumulated [the merit that accrues from] restraint from mur- | 

der, and become used to the perfection of giving in count- I 

less w^ays, could not have used up their life-result karma. It I 

is [146] in the nature of cause and effect that superior results I 
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come from superior causes and poorer ones from poorer 
ones, otherwise a result would not reflect a better or worse 
cause and, in the absence of that sort of relationship, there 
would be n^) assisted [result] and assisting [cause]. So how 
could our Teacher, who [accumulated] the causes for an in¬ 
finite life and whose morality of not killing others and so on 
was infinite, not have survived for even a hundred years? 
[Attempted defense of discredited thesis]: The result of 
them all is the knowledge of all aspects. [Response]: Not so, 
because [scholars] insist the main result is a long life and 
hence communicate clearly, on the negative and positive 
side, that not killing and the perfection of giving result in a 
long life. Something described as the main cause {hetu) of 
something else only produces it when all the conditions 
ipratyaya) for the total development are met.’’^ There is no 
fault if it also arises as a cause (nimittata) for something else 
as well. But it does not produce something else having for¬ 
saken the result that is specific to it when it is not together 
[with all the other causes. Were it to do so], the unwelcome 
consequence would be that it would not produce it even 
when together [with all the other necessary causes for the 
total development]. Is it not the case that the knowledge of 
all aspects arises only through the force of habituation to the 
true nature of dharmas, while the accumulation of merit 
that produces its special foundation accompanies it as a 
harmonious attribute? So rash indeed is the statement that 
the Lord died because his merit ran out. 

[Fifth], you might think the Tathagata entered final 
nirvana because there were no beings for him to train. 
[Response]: Here consider this: Are there no beings to be 
trained just by the Buddha in that form, or even [by the 
Buddha] in other forms too? In the first case, why does he 
not remain in the form of [the supreme god] Sakra and so on 
because there are people to be trained by appearing to them 
in that form. Those whose minds are governed by compas¬ 
sion can resort to other guises to help beings, just as the Lord 
himself took on the form of the Wheel-turning Emperor. It is 
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i 

not that there are no trainees of [the Buddha] in the form of i 
Sakra and so on because there is no [scriptural] proof [for 
such a position] and it would lead to the unwelcome conse¬ 
quence that Sakra and so on has no concern for others. Ant^ ' 
even if there were no people to be trained by a Buddha-form 
in this single world system, there are in the infinite other ; 
world systems so why would he enter final nirvana? [At¬ 
tempted defense of discredited position]: They do not exist i 

even in other world systems. [Response]; There is no [scrip- j 

tural] proof [for that position]. You do not see anywhere [a i 

statement to the effect that] in absolutely every world sys- i 

tern there are no beings to be trained by the appearance of a ! 

Buddha-form. [Attempted defense of discredited position}: ] 

You might then think they definitely did not exist because, if i* 

there were beings, why, since he exists for the sake of others, f 

did he enter final nirvana? [147] [Response]; That he entered j 

into final nirvana is exactly what is not established. Even :• 

though he demonstrates nirvana to take care of beings who i 

learn from the demonstration of nirvana, in the single world 
system where there are no beings to be trained by the 
appearance of a Buddha-form, still, elsewhere he makes a 
complete demonstration of birth, enlightenment, and turn¬ 
ing the wheel of the Dharma and so forth. As it says. 

Even though the Buddha does not enter nirvana, and the 

Dharma does not disappear, he still demonstrates nirvana to i 

bring beings to maturity. 

Furthermore we see other religious persons who are still a • 
part of the world who fall into poverty because of their 
kindness and yet still, to guard their wealth—their sense of [ 
shame [when they do not liv^up to their ideals] and the I 

dT-ifh complete, as a necessity, exactly what thev commit- | 

ted themselves to do even though their power to do it has i 
finished. So which intelligent person would ever believe i 
that the Tathagatas who are considered the crowning oma- I 
ment of all religious persons, who are completely freed from f 
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the fears of the world, who are defined as having in their 
very nature a sense of shame, truth, and compassion, and 
whose power of knowledge is undamaged do not carry out 
their commitment? And the commitment they made is to 
liberate every being from endless suffering. Thus earlier the 
Lord himself made the prayer. 










Through this merit may I, having attained all-seeing and 
overcome all enemies, i.e., my faults, lift the world up out 
of the ocean of existence with its crashing waves of aging, 
sickness, and death. 

It is not right that the word "world" (jagat) is for a limited 
number of beings otherwise great compassion will not have 
all beings as objective support. Somebody motivated by 
compassion cannot possibly enter nirvana for as long as 
there is a single being. 

Qualm: It is impossible to lift all beings out of sarnsara 
because they are infinite. [Response]: It is just because of 
that that those who are full of love aspire to that and remain 
for eternity. Otherwise they would not keep the commit¬ 
ment they made and it would not accord With great compas¬ 
sion. Thus this great compassion has the form of a wish that 
all beings be free from suffering. So when that [compassion] 
has become ingrained [in someone] how could it come to a 
sudden end? 

[Attempted defense of discredited thesis]: You might 
think it does not come to an end, but that those to be trained 
by Buddha at that time, the last of whom was Subhadra, had 
all been trained. Quite other Tathagatas will gradually arise 
to work for the welfare of those others whose mind-streams 
will be matured at other times. Hence he enters nirvana 
after consecrating another different Bodhisattva to take care 
of their welfare. Otherwise he would remain for that period 
of time without purpose because he lives for the sake of 
others. [148] [Response]: That is incorrect. I have already 
said that you have not established that there are no beings 
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to be trained by Buddha, and that there are people to be 
trained by other deeds in other world systems. So his 
remaining would not be purposeless because he would 
remain just to work for their sake, just as the supreme king 
of the Sakyas remained for a few moments to look after 
Subhadra. [Qualm]: But that [lingering before entering final 
nirvana] was just for a short while. [Response]: That also 
is not right because those who have set their minds on an 
intended result do not reckon whether it takes a long time 
or not. [Attempted defense of discredited thesis. Those 
Buddhas entering final nirvana think]: Somebody else will 
be able [to help] those whose mind-streams are matured at 
other times. [Response]: That is no answer because they 
would have produced the thought [of enlightenment] but 
would not make any effort. They would see the work of 
those many who aspire to lift up the world and think, 'Tf 
just they are going to get that work done why should I do 
it?" [Attempted defense of discredited thesis]: It happens 
without that calculation because they are compassionate. 
[Response]: Since the state is infinite why would they calcu- 
late?’'"’ Since that is the state it is right that they do not calcu¬ 
late because it is the very essence of the compassion that is 
the cause for them to set out [into activities for the benefit of 
others]. Therefore, 

Those whose meditation over many countless eons has 
reached full development put others first and stay. Great 
indeed is their compassion. 

If you assert a final nirt^ana marked by a total annihilation of 
the Lord's body replete with good qualiries, it is not tenable 
that it is a refuge for people ai*this present time because 
refuge is explained to mean protection, those who go for ref¬ 
uge to the Lord Buddha go for refuge to the final dharmas 
making up the Buddha, and if the Victor whose essence is 
those final dharmas making up the Buddha goes out totally 
like the continuum of a lamp how could it protect them? 
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Since it is able to protect them the inescapable conclusion 
is that it does not go into nirvana because it is something 
marked by the capacity [to protect].'*’ [Attempted defense of 
discredited thesis]: Power that lasted during a time in Ae 
past does not decline. [Response]: No. To exist in the form of 
something in the past is to become something in the present. 
Thus just this establishes non-abiding nirvana, [i.e., a state 
that avoids the extremes of sarnsara and nirvana], or else the 
form goes out totally and then what remains? 

[Attempted defense of discredited thesis]: You might 
think it is said that he is able [to give refuge] because the 
precious holy words of his instruction are able to protect 
even now. [Response]: Were that the case that refuge would 
not be foremost because the ability would not be his, it 
would be in what results from him, because [causes] are es¬ 
sentially different [from their results]. And if you assert that 
his ability is now totally departed there would be no mean¬ 
ing in what is so widely known, namely, that he is the ref 
uge. So what is this unfounded fixation of the Scripturalists? 
Why are they so unreasonably hostile and set on proving 
that the Lord is extinguished [in nirvana], discarding the 
meaning that lies behind the Scriptures [that say that] even 
when there are reasons and other scriptures [indicating 
what they actually mean]? Qualm: If the Lord did not enter 
final nirvana how come we see relics idhutii)? [Response]. 
Relics are not impossible either. Relics appear just through 
the power of the Lord as a source of faith for those who are 
trained by them. But we do not ultimately assert relics at all 
because the illusory body of Sages with pristine wisdom is 
made of knowledge and remains until the end of sarnsara. 

The reason [having no blood and bone] is not un¬ 
proved is because the Supreme Golden Light Sutra i^uvarria- 
prahhdsottama-sutra) says. 

When the horns of a rabbit fashion you a beautiful staircase 
to ascend to heaven then you will have a relic. How could 
there be a relic when the Body is without blood or bone? 
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[The reason] does not contradict what it seeks to prove be¬ 
cause [leaving no relics] is always the case. [The reason] is 
, not indefinite, [which it would be were there cases of bodies 
without blood and bone leaving relics] because of the objec- i 
tion that when the cause [having blood and bone] is present 
in its entirety it is impossible that it does not entail the result 
[leaving no relics]. Thus there is a valid objection to the j 
opposite of that. 1 

[Attempted defense of discredited thesis]: You might | 
think that were the great Sage wnth his undiminished power i 
of knowledge to remain to the end of sarnsara there would • 
be no need for other Tathagatas to arise. [Response]: This j 
is not a problem because even though the power of ! 
knowledge is undiminished, Tathagata Lords exist simul- i 
taneously for the sake of beings to be trained by many 
Buddha-forms, like compassionate persons who remain |.' 
at the level of ordinary people to save frogs being crushed 
under stones, because the cause for their existence, [i.e., 
compassion] is the same. Nor should you say that because 
another Tathagata arises the power of the earlier Tatha- 
gata's knowledge diminishes because if there is a being to : 
be trained by the appearance of that [earlier Tathagata's] 
form in a single place it appears there, caused by the needs 
of that being. Similarly it does not follow that when one 
[Tathagata's] power of knowledge is undiminished you : 

cannot have another similar with the same cause as that 
[first one]. Just because one person is learned does not mean 
you cannot have others with the same cause as that [first 
one]. j 

[150] [Qualm]: You might think if one Tathagata can¬ 
not train someone all cannot. [Response]: No so. There are 
trainees who are trainees of all Tathagatas simultaneously 
because they made such prayers as, "May many non- 
Emanation Buddhas train me." One Lord cannot train them . 
and even all the many Tathagatas individually cannot train ; 

them with their individual bodies because they each have a i 

matching accumulation of equipment. j 
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\ So you should not decide [Tathagatas] are equivalent 

to Listeners, because it is not that they do have their own 
I matured trainees; and just because of this they do not keep 
;' on in a single form when there is nobody to be trained by its 
’ appearance; and just because of this many Tathagatas do 
not arise at the same time in the same world system. Never¬ 
theless [the fact that they do not arise at the same time] does 
not preclude those free from the stain of miserliness and 
envy [beholding many Tathagatas all at once] because those 
[Tathagatas] made this prayer, 

f 

Whatever will fulfill the aims of the fortunate may that all 
appear based on me. 

But enough of this long digression. 

[Bodhisattvas] do not take their stand even on the final 
nirvana that has been logically established to be the Emana¬ 
tion Body of the Tathagata, so no standing place is possible 
at all. Having that in mind, after repeating^^ [what Subhuti 
said] with. If even thereon one should not take one's stand, 
[Sariputra asks himself], how then should one stand, and 
train oneself? If [Bodhisattvas] do not take such a stand, 
[151] then how in which manner should one Bodhisattvas 
stand practice and train perfect their practice. The [inter¬ 
rogative] word how is used to rule out [any place they take a 
stand], so it means "[They would not take a stand] of any 
sort at all." Subhuti says. What do you think, where did the 
Tathagata stand? to provide an answer by [echoing] the 
very language [that Sariputra himself used]. What do yOu 
think understand to be a Tathagata's stand. If you know, 
tell us where did the Tathagata stand. You should take this 
["Where did he stand?"] as constituting the, "And yet I 
must reprove you, although you have taken hold of the 
matter as far as the words are concerned" that [Subhuti] 
said in the first chapter [126-27, when Sariputra made the 
same mistake]. Having in mind that there is a fault when the 
word "stand" is taken literally [Sariputra now] responds. 
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Nowhere did the Tathagata stand. And why? Because his 
mind sought no support. Having anticipated the question, 

"But surely the Lord took a stand on Vulture's Peak so how 
could he not have taken a stand anywhere?" with. And 
why, [Sariputra] says, because his mind and so on. Having 
awakened to enlightenment, mind imanasa), i.e., the 
Tathagata's mind {manas) sought no support (apratisthita), 
i.e., in true reality did not see any dharmas, hence the 
Tathagata's mind sought no support and therefore no¬ 
where did he stand by taking something as a basis. Connect 
it thus with what comes earlier. Explaining just what [that 
means] he continues. He stood neither and so on. In what is 
conditioned the objects of the senses and so on, in what is 
unconditioned [152] suchness and so on. He stood in nei¬ 
ther because in true reality he apprehended notMng. Nor 
did he emerge from them nof indeed did he not stand there 
because you cannot have a negation without something to 
negate. On the covering level you do label the Lord as stand- |- 
ing and not standing is the idea. 

"1 too block settling with the ultimate, and make a pre- j; 
sentation of places for everything with the covering level, 
just as you have, so it is not tenable that there is absolutely ' 
no place for anything at all." [With that in mind] Subhuti 
responds by [echoing] that same language, Even so should 
a Bodhisattva stand and train himself. Even so means in 
the aforementioned sequence. 

To explain this in more detail he says. He should 
decide that "as the Tathagata does not stand anywhere, 
nor not stand, nor stand apart, nor not stand apart, so will 
I stand." Just so should he train himself. "As the Tathagata I 

is stationed, so will I stand, and train myself. As the j 

Tathagata is stationed, so will I stand, well placed because • j 
without a place to stand on." [Bodhisattvas] do not stand | 

because there is nothing that is impermanent [and perishes] | 

moment by moment, nor not stand because you cannot 
negate something that is not there, nor stand apart (visthiti), 
i.e., exist as a complex entity {visadrsJ sthitmi anuprdptah) 
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I because there is no extended thing [made up of different 
I moments] that is impermanent [and perishes when the end 
I of a continuum is reached], nor not stand apart because, 

I similarly, you cannot negate it. Just so [in those four ways] 

] should they* train during the preparation state. So will I 
stand and train myself during the fundamental state. Thus 
the "just so should he train" is connected with the earlier [as 
well as the later].'* They are well placed (susthita) because 
without a place to stand on, i.e., they are excellently placed 
isiisthu-sthita) because during the subsequent state they 
have a special realization as illusory persons who do not 
settle down on [absolute reality]. Thus you should connect 
this with the "just so should he train" as well. 

Having taught the practice in detail in that fashion 
[Subhuti] sums up bv saying. Even so should a Bodhisattva 
stand and train himself. [153] And then what happens? He 
says. When he trains thus he adjusts himself to perfect 
wisdom in the form of the highest dharma realized in 
meditation, [i.e., the fourth and last of the aids to penetrat¬ 
ing knowledge] and just because of that will never cease 
from taking it to heart. The [final] word iti means [the 
idea that Subhuti is conveying in] this section {prakarana) 

is complete. _ , ■ j 

Here is what this statement [by Subhuti, as explained 
by Maitreya] means; Since Tathagatas do not apprehend 
i any dharmas in true reality when they awaken in enlighten¬ 
ment these things, [i.e., the dharmas that constitute the 
person] shine out exactly like an illusion. Thus [Tathagatas 
who are] persons in a position of authority [to pronounce 
on the matter of whether dharmas do or do not finally exist] 

• do not behold them. Based on that reason it is right that 
. [Bodhisattvas at this stage] should cultivate the topic of the 
highest dharma realization in a meditation that does not 
take anything as a basis, i.e., to spell it out in greater detail, 
they "should not stand" by settling on the ten [Bodhisattva] 
Stream-enterer candidate and result-recipient and so on 
Levels. Thus [Maitreya] says, 

, 
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And when he teaches in detail that they do not stand, start¬ 
ing with the ten levels, he is talking about them being at the 
highest dharma. [Ornament 2.4cd-2.5ab] 

m 

It is logical to set forth the Pratyekabuddha path after 
the Listener path, but [the Eight Thousand] first anticipates a 
question: "V'^at are the distinguishing features that differ¬ 
entiate their path?" Thus it first teaches its distincblon with. 
Thereupon the thought came to some of the Gods in that 
assembly: What the fairies (yaksas) talk and murmur, that 
we understand though mumbled and so on. In combina¬ 
tion the particles ydni tdni (what) mean ydni kdnicit ("what¬ 
ever"). Whatever they earlier heard the fairies say the pho¬ 
nemes in their, the fairies', spoken language,’’ and speak 
collections of phonemes, talk, i.e., long complete sentences 
conveying what they want to say, and converse about the 
questions and responses in their verbal exchanges that we 
understand though mumbled, i.e., they comprehend the 
meaningful utterances expressed through the power of pho¬ 
nemes. But what the venerable Subhuti has just taught, 
uttered, demonstrated, expounded, that we do not under¬ 
stand. [154] Scripture says, "Listeners rely on instruction 
by others and awaken to their own enlightenment."^’ 
Pratyekabuddhas, furthermore, themselves realize their 
own enlightenment without relying on instruction bv 
others, because of the impressions left by their owm earlier 
hearing and so on. One feature that distinguishes them, 
therefore, is that they have no need of the Buddha's instruc¬ 
tions and so forth. Hence what the statement [from the 
Sutra] means is that for that reason [these Listener-like 
Gods] do not understand as meaningful what [Subhuti] 
taught, etc., specifically for Pf^tyekabuddhas. I have al¬ 
ready explained [the words] taught and so on [on page 30]. 
Alternatively [as explained by Arya Vimuktisena], they 
have "taught" given instruction when asked, "uttered" 
given responses when questioned, "demonstrated" both 
[instruction and responses] for utterly bewildered trainees. 
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and "expounded" demonstrated in confidence to those who 
are careless. It is certain that this thought of the gods arose 
through the Buddha's influence, otherwise, since Subhuti 
did not say anything specifically for Pratyekabuddhas, how 
could they have had this thought? 

[Subhuti, reading their thoughts], and to acknowledge 
that what they think is correct, says. There is nothing to 
understand, nothing at all to understand. He has left out 
that their statement [about not understanding] "is an excel¬ 
lent one." When someone says [the same thing] twice take 
it to be in surprise or for emphasis, etc., as appropriate 
because it is said that. 

They say the same thing twice in surprise, to disagree, in 
irritation, to be self-effacing, for emphasis, because of faith, 
or in joy. 

Why is their statement an excellent one? [Subhuti] says. 
For nothing in particular has been indicated, nothing in 
particular has been explained. It is reasonable to think 
that someone who says something when there is nobody 
who intends to listen is mad, so [Subhuti says], nothing in 
particular here in the teaching [I have given] has been 
explained to the self-born [Pratyekabuddhas] for their 
awakening because they awaken by themselves. Hence 
[the gods'] statement that they do not understand anything 
that I taught for that purpose is an excellent one. [155] 

Since Listeners, [i.e., those who give others access to 
the Buddha's teaching] (srdvaka) turn others to the whole¬ 
some by a spoken demonstration of Dharma, they enable 
listeners (srotr) to understarid the speaker's knowledge by 
demonstrating Dharma out loud. Since Pratyekabuddhas, 
furthermote, destroy one section—object conceptualiza¬ 
tion—of obscuration to knowledge, the knowledge they 
obtain by themselves enables them to turn others to the 
ten wholesome [action paths] and so on by demonstrating 
Dharma without speaking words. The second feature that 
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distinguishes them, therefore, is the depth of their knowl¬ 
edge that is not an understanding wdth other [external 
objects or external words]. So nothing teaching and so on in 
the form of speaking that is the sign of a result in particular 
has been indicated has been demonstrated in order that 
they might teach the nature of their [Pratyekabuddha] 
knowledge, "because [words] establish a mere basis 
reversed from what it is not." Hence their statement that 
they do not understand anything is an excellent one for that 
reason as well. 

"We carried in our hearts [the expectation] that the 
noble Subhuti would respond to a thought like this one [we 
just had] by responding, '[self-born] Pratyekabuddhas do 
not need to be instructed by others because they awaken 
by themselves.' But to the extent that he did not give that 
response he is discussing a quite different depth of knowl¬ 
edge." Thinking this the gods say. May the Holy Subhuti 
enlarge on this! May the Holy Subhuti enlarge on this! 
What the Holy Subhuti here explores, demonstrates and 
teaches, that is remoter than the remote, subtler than the 
subtle, deeper than the deep. The exclamation mark (vata) 
is for emphasis. Listener knowledge produced from the self¬ 
lessness of persons and beyond the scope of those of other 
faiths (tirthika) is remote; Pratyekabuddha knowledge that 
is not an object of Listeners because they have weak facul¬ 
ties is remoter than that. Listener knowledge that eliminates 
cankerous obscuration is subtle; Pratyekabuddha knowl¬ 
edge that eliminates one section—object conceptualiza¬ 
tion—of obscuration to knowledge is subtler than that. 
Listener knowledge brought about by instruction by others 
in the sixteen aspects [of the four noble truths] is deep; 
Pratyekabuddha knowledge is deeper thafl that because 
[Pratyekabuddhas] awaken to it by themselves and it is 
brought about by dependent origination. Another Sutra 
says, "Just these ten wholesome karma paths produce 
Pratyekabuddha knowledge because [Pratyekabuddhas] 
fully awaken by themselves and subsequently fully awaken 
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to deep dependent origination."-' He explores because he 
resorts to that position. He demonstrates and teaches says 
just that. [156] Thus [Maitreya] says; 

[Buddhas] say self-born Rhinoceroses do not need to be in¬ 
structed by others, and have knowledge that is deep because 
of their own realization. [Ornament 2.6] 

You should not say: How can there be a demonstration 
of Dharma without utterances, an absence of speech that is 
the sign of the result that proves [Pratyekabuddha] knowl¬ 
edge is deep? Talking is distracting because [a Pratyeka¬ 
buddha] does not make statements without using discur¬ 
sive and adjusted thought. Hence-- earlier when Lord 
Buddha was a Bodhisattva, having in mind that Dharma- 
instruction in the form of discourse is very distracting, and 
that distraction causes the mind-stream to get very' agitated, 
he prayed that, "When I reach enlightenment may I, like a 
wish-fulfilling jewel, even without saying anything be able 
to work for the sake of beings." So since Pratyekabuddhas 
are similar to Buddhas they too demonstrate the Dharma 
without speaking words. At the stage when they realize 
their enlightenment, by the force of their earlier prayers and 
so on whatever topic someone wants to hear about in a cer¬ 
tain way, that topic appears to the awareness of that person 
in just that very way, even without words. Another Sutra 
says Pratyekabuddhas demonstrate Dharma with their 
bodies, and similarly, that a verse was mentally transmitted 
to Sakra. Thus [Maitreya] says; 

[Buddhas] demonstrate in whatever way necessary, even 
without words, any topic anyone wants to learn in whatever 
way they have to. [Ornament 2.7]. 

[157] Having thus set forth its distinction [it goes without 
saying that] the path of distinguished [Pratyekabuddhas] 
is indeed distinguished, because in the absence of a 
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distinguishing feature in the cause there can be no distin¬ 
guishing feature in the result. Therefore, about the actual 
subject, the Pratyekabuddha's path, [Subhuti] says. No one 
can attain the fruits of the holy life, or keep it,—from the 
Streamwinner's fruit to full enlightenment—unless he 
patiently accepts this elusiyeness of the dharma. "You 
gods yourselves have said, 'He explores what is remoter i 

than the remote' and so on. So for that very reason you , 

should plumb this different [elusiveness of the dharma," 
otherwise no one can win a result] has been left out and 
needs to be supplied. [Subhuti] intends to say, "In this way I 
am indeed exploring w’hat is remoter than the remote" and 
so on. There is no one no person who can attain make 
manifest, can keep become steady in [the state of a Strearh- i 
enterer and so on] unless he patiently accepts this [elusive- ■ 
ness of the Dharma], this knowiedge of paths that is the 
object of the patient fathoming of the Dharma, because oth- j 
erwise there is no realization. He is saying the knowledge i 
of paths has all paths for its object. By teaching the meaning 
of pervasion^^ through the section on the Pratyekabuddha 
path, [that is, by teaching that there are persons who pursue 
the Pratyekabuddha path to nirvana, are satisfied for a time 
w'ith that goal, and then, in a series, become Bodhisattvas 
and cultivate the elusive knowledge of paths], he is saying 
the knowledge of paths is not only in the form of the 
Pratyekabuddha path distinguished by eliminating just 
object conceptualization, it is in the form of the Listener path 
and so on as well. From . . . to . . . {peydlam) means that [ 
the three statements, "He cannot attain the fruit, or keep it, I; 
unless he patiently accepts this" apply to the result of 
Once-returner and so on as w^ell. The statement that they | 
have eliminated object conceptualization teaches that they i 
have not eliminated subject conceptualization. I 

Reasoning that "in the absence of a grasped object | 
there is no subject grasping it" [the gods] argue that is not § 
possible and say. What should one wish those to be like | 
who are worthy to listen to the doctrine from the Holy | 
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Subhuti? The word what is argumentative. What would 
one wish those to be like what nature would they have, 
what sort of subject conceptualization would they have, 
those who are worthy to listen to the do^jtrine, understand 
Pratyekabuddhas who are vessels for Pratyekabuddha 
vehicle Dharma. 

[158] In response [Subhuti] says. Those who learn the 
doctrine from me one should wish to be like an illusory 
magical creation. Here is what he intends. Something is a 
basic reality, [i.e., in one of the basic categories describing 
what is real] ivastii-dharma) if it is a basis with its own mark, 
and if a non-conceptual knowledge that grasps it comes 
into being with its own mark. In the absence of that [basis] 
that [knowledge] is not. But it is not definite that subject 
conceptualization originates only when there is object 
conceptualization because [Pratyekabuddha knowledge] is 
born of the awakening of residual impressions on the mind- 
stream activated when primordial subject conceptualization 
of form and so on is blocked. Hence one should wish those 
Pratyekabuddhas to be grasping subjects who are illusory 
in nature and like magically created things (paddrtha) 
because they are united with subject conceptualization that 
-is in the form of a mistaken appearance. Question: Why are 
those Pratyekabuddhas who grasp a grasped object as that 
sort of grasper subject still mistaken? Having anticipated 
this with. And why [Subhuti] says. For they will neither 
hear my words during equipoise nor experience the facts 
which they express during non-equipoise. "In that form of 
a grasper subject" has been left out and has to be supplied. 
The idea is, "[a mental state] is conceptual because no 
real basis appears, and is distorted because it deceives." In 
this way [Subhuti] also says the nature of the Pratyeka¬ 
buddha path is that it has not eliminated subject concep¬ 
tualization. 

Qualm: The xmwelcome consequence that comes from 
saying beings are "like an illusory magical creation," i.e., 
similar to that in a certain sense, is that you reject that that is 
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their essential nature. Thus [the gods] say. Beings that are 
like a magical illusion, are they not just an illusion in their 
nature false? They mean that an exposition of beings that 
teaches that they really exist is not correct. [Subhuti] 
responds. Like a magical illusion are those beings, like a 
dream. For not two different things are magical illusion 
and beings, are dreams and beings. Here is what [Subhuti] 
is thinking. Just as a magical illusion in the form of 
elephants and so on is not different to the lumps of clay and 
so on [that a magician magically transforms into elephants] 
because you cannot get at it as different from them, so too 
[magical illusion] is not not different [to the clay] either be¬ 
cause those whose eyes are unaffected by the mantras and 
so forth [that are part of the magic that makes others see the 
magical illusions] see the lumps of clay and so on. So, since 
you cannot describe it as just that or as something other 
[than just that], like a person and so on [that is not the same 
as, or different from the skandhas], it is not a basic reality 
and you cannot say it is there in true reality; but, because for 
as long as there are ordinary persons it is established by 
direct perception and found on the path of experience, like a 
concept and so on, you cannot determine that it is not there 
on the covering level either. Hence anything that has origi¬ 
nated in dependence [on something else] is ultimately in a 
form beyond the conventions of existence or non-existence, 
like a magical illusion. These things (bhava) such as beings 
and so on are just like that. This is a sva-bhava-hetu. [Under¬ 
stand it as follows: the subject, a being, is beyond the 
conventions of existing and not existing because it is a 
dependent origination, just like a magical illusion.] Thus he 
establishes the point [that a being appears on the covering 
, level but is ultimately empty because it arises in depen¬ 
dence on something else] by drawing an analogy between it 
and a magical illusion that is well known [to be dependent 
on mud and sticks that are made to act like elephants and 
horses, and hence is not real even though it seems to be]. 
So it stands to reason, then, that those beings too are just 
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I illusory in their nature and he is therefore making it clear 
i that no truly real being exists. He says both that [beings] are 

j like a magical illusion and like a dream because objects in 

i waking and non-waking states are different. [Beings and 
magical illusions] are not two, i.e., they have a single own¬ 
being. Why are they just that? [Subhuti] says, nor divided. 
He uses that locution because [a being and a magical illu¬ 
sion] do not have the diversity that would make them two 
because they exist together in a completely pervading amal¬ 
gam. That is [Subhuti's] idea. Here is what his statement 
means: Those beings are like a magical illusion because they 
are deceptive in their nature. Hence a magical illusion and 
beings are not two. That [combination of magical illusion 
and beings] is not divided, [literally, is without what would 
make it two]. Those beings are like a dream for the same 
reason. Hence a dream and beings are not two. That [combi¬ 
nation of dream and beings] is not divided. 

[160] To teach that just this holds true for everything, 
Subhuti makes the all-inclusive statement that. All objec¬ 
tive facts also are like a magical illusion, like a dream, and 
goes into detail with, The various classes of saints, from 
Streamwinner to Buddhahood, also are like a magical illu¬ 
sion, a dream. [Qualm]: If, as he has said, this holds true 
for everything, then how will the Lord, who will be like a 
I magical illusion, be the cause of the total wealth of good 

i qualities? Thus [the gods, voicing this qualm], say, A fully 

I enlightened Buddha, the Form Body, the Tathagata also, 

i you say is like a magical illusion, is like a dream? In re¬ 

sponse [Subhuti] says. Since even Nirvana, the very special 
Dharma Body in the form of nondual knowledge I say, is 
like a magical illusion, is like a dream, how will I not say of 
everything else tlie Form Body that it is like that? He means, 
"I most certainly do say so," because the fundamental topic 
that he is teaching is the two negations [of a truly real 
Dharma Body and a truly real Form Body]. So the idea is 
that the Lord with exactly the aforementioned nature made 
manifest is the cause of the total wealth of good quahties, in 
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a form that is not contradicted by valid cognition, otherwise 
he would be an error. 

[The gods] do not realize the true Dharma because they 
settle on so many things. Hence they say. Even Nirvana, 

Holy Subhuti, you say, is like an illusion, is like a dream? 

[161] [Subhuti] answ^ers. Even if perchance there could be 
anything more distinguished, of that too I would say that 
it is like an illusion, like a dream. For not two different 
things are illusion and Nirvana, are dreams and Nirvana. 

He has in mind that otherwise he would have an emptiness 
that would be a partial one, and would accept [truly exist¬ 
ing] things (bhava) and therefore could not possibly have 
liberation, just like those of other faiths. The word tad intro¬ 
duces the proposition, and the yadi is in the sense of hypo¬ 
thetical acceptance. [Together they are rendered in English 
by even if perchance.] It is saying that there is no dharma 
superior to nirvana. But still, speaking within having 
accepted that there is such a thing more distinguished than i 
nirvana, of that dharma too I would say that it is similar to I 
an illusion. Thus the noble Nagarjuna-pada [in his Sixty 
Verses of Reasoning (Ynkti-sastikd)] says, 

When you take the position that things [are truel, you are 
seized with a sharp, unwarranted view" that gives rise to at¬ 
tachment [to your ow"n side] and hatred [of the other]. Argu¬ 
ments arise from that. Since this [settling on something true] 
is the cause of all view^s [that give rise to conflictl, and in its 
absence afflictions do not arise, thorough knowledge of that 
clears view^s and afflictions aw"ay. How does that knowledge 
happen? By seeing dependent origination. The [Buddha], j 

best amongst those who know just that, articulated [the 
nature of dependent origination]: that what arises depen- J; 
dently, [like a magical illusion] has not [essentially] arisen. I 

'* 

I am not going to gloss For not two different things, etc., i 
because I have already explained what being together in an | 
amalgam means [on page 159]. j 
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Now, after that necessary digression, to say that the 
path of Pratyekabuddhas is also distinguished by its 
foundation [the Venerable Sariputra and so on] inquire. 
Who persons in which sort of lineage, Subhuti, will be 
those who grasp apprehend this perfect wisdom, i.e., the 
Pratyekabuddha path under discussion that is character¬ 
ized as eliminating and not eliminating object and subject 
conceptualization, respectively? [162] Understanding the 
topic through the Tathagata's might the speaker, the noble 
Ananda, says, Bodhisattvas who cannot fall back will 
grasp it, or persons who have reached sound views, or 
Arhats in whom the outflows have dried up. Those who 
cannot fall back are irreversible from Pratyekabuddha en¬ 
lightenment because they have realized the aids to [knowl¬ 
edge that] penetrates [reahty]. They are also Bodhisattvas 
["bold about enlightenment"] because they are set on their 
own enlightenment (bodhi), and great beings because they 
intend to demonstrate Dharma in Buddha-fields without 
Buddhas, through physical gestures, to look after the needs 
of beings. Those persons who have reached sound views 
are endowed with a middling view of wisdom. Those 
Arhats in whom the outflows have dried up are worthy of 
worship ipujdrhdh) because they have eliminated the obscu¬ 
ration to their own path of seeing. These three statements 
refer to persons in a lineage where Pratyekabuddha enlight¬ 
enment is coming about fully from conditions, in a lineage 
where Pratyekabuddha enlightenment is obtained through 
the true nature of dharmas, and in a lineage where 
Pratyekabuddha enlightenment is definite, respectively. 
Know the word or is because each conceptual state, [i.e., 
different foundation of Pratyekabuddhas destined to be 
Bodhisattvas] is contingent on the other. 

In a different way thS noble Subhuti again says. No one 
will grasp this perfect wisdom as here, explained. Qualm: 
Surely there are Pratyekabuddhas who, based on an expla¬ 
nation of their own path, attain their own enlightenment. 
So why will no one grasp it? Having anticipated this with. 
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And why? [Subhiiti] says. For no dharma at all has been 
indicated, lit up, or communicated here. He intends by 
here at the timp they attain the Pratyekabuddha path be¬ 
cause they do not need to be instructed by others and are 
Pratyekabuddhas because of their own realization. He has 
not indicated anything by indicating a long topic with a 
summarizing description, lit up anything by lighting up 
a topic that has been summarized with a long description, 
or communicated anything by giving an exposition of its 
essential nature in line with the facts. 

[163] To sum up [Subhuti] says. So, i.e., just because it 
is not indicated and so on since [Pratyekabuddhas] do not 
need [instruction], therefore there will be no one who can 
grasp it because there will be no [Perfection of Wisdom] 
being explained. That is the idea. 

Just as a flower that has been conjured up is essentially 
non-existent but still just fine when not analyzed, appearing 
in a definite place and so on, so too definite realization 
dharmas are attained even in the absence of anything that is 
a real foundation. To indicate this, in the foundation section, 
[the Large Sutra] says [that Sakra] conjured up a display of 
flowers: Thereupon the thought came to Sakra: Let me 
now, in order to do worship to this discourse on dharma 
this discourse on the dharmas of the Pratyekabuddha path, 
the essence of which is the ten wholesome [action paths] 
and so on which is being taught by the Holy Subhuti, con¬ 
jure up produce through the power of meditation some 
flowers, and scatter them Over the Holy Subhuti. The locu¬ 
tion yan nu is restricting. He means, "I do this just in order 
to do worship." Since he does just that immediately after 
having thought to do so [the Large Sutra] says, Sakra then 
conjured up flowers and scattered them over threw them 
all about right in front of the Venerable Subhuti. 

[Then it says]. It occurred to the Venerable Subhuti by 
way of reply to Sakra, the chief of the Gods: These flowers 
which appear among the Gods of the Thirty-three a place 
where they might grow, indicating a region where it would 
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be suitable to observe them I had not noticed before, expe¬ 
rienced before. In "by way of reply to Sakra the w'ord anu 
("after, to") is in the sense of aiming towards and governs 
the accusative ending on the word indra ("chief"). It is say¬ 
ing that after Indra's statement it occurred to Subhuti, i.e., 
he had a thought prompting what he is going to say to teach 
the nature of the foundation [164] that is hidden in the 
discussion of the reality of these conjured flowers, i.e., the 
flowers that he is vividly experiencing. He [asks himself], 
"What are these flowers, all of which I have not seen 
before?" and says. These are the flowers, which Sakra has 
scattered. "In that case what is the nature of these flowers? 
He says, these flowers are magical creations. He is saying 
he has neither noticed these flowers appearing before in 
places where he might well have seen them, nor have [the 
gods] brought them from places beyond his range of vision 
because they do not have that sort of power, so they are 
mind-made conjured flowers. He is saying just that when he 
then says. They have not issued from trees with flowers 
and fruit, shrubs jasmine and so forth, or brilliantly white 

atimuktaka creepers and so on. 

Through the Buddha's might [Sakra] knows what 
[Subhuti] is thinking and replies. These flowers did not 
issue forth at all. Having anticipated the qualm: [165] "How 
can they not issue forth? They are appearing directly to my 
mind?" with And why? he says. For there are really no 
flowers in true reality, whether they issue forth from mind 
because things [appearing within] subject and object [dual¬ 
ity] are false, or from trees, shrubs or creepers because you 
yourself have refuted that. 

By saying "these flowers did not issue forth [Sakra] 
has not specifically denied an essential nature of flowers, 
[rather he has characterized a flower as not produced, and 
hence not impermanent]. Because he has denied that they 
issue forth he has therefore asserted a permanent [essential 
nature of flowers]. That too would be incorrect so [Subhuti] 
says. As you say, Kausika, 'these flowers did not issue 
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forth at all, neither from mind, nor from trees, shrubs or 
creepers. He has left out that he should not even say "they 
are not produced from creepers." And why? Because that 
which has never issued forth is not a flower. He has in 
mind that an essential nature is impossible because some- 
thing permanent does not perform a function gradually or 
all at once. 

There [Arya-vimuktisena says] because Pratyeka- 
buddha realization eliminates object conceptualization it is 
superior to Listener realization, and because Pratyeka- 
buddha realization does not eliminate subject conceptual¬ 
ization Buddha realization is superior to it. Pratyekabuddha 
realization is unique because of its foundation.^** That 
distinguishes the path of the Pratyekabuddhas that Bodhi- 
sattA^as [practicing the knowledge of paths] have to compre¬ 
hend. It is meditation [in equipoise] that does not-take any 
of the aforementioned Listener aspects of the four truths as 
a basis and is a properly based subsequent understanding 
of dependent origination. Thus [Maitreya] says: 

You should know in summary that the path of the Rhinoc¬ 
eros eliminates conceptualization of an object but not of a 
subject, and that it has a [distinct] foundation. [Ornament 2.8] 

[166] When [Bodhisatb^as] have realized the aids to 
[knowledge] that penetrates [reality] the aforementioned 
Pratyekabuddha path [arises], so about the topic of the aids 
to penetration [Sakra] says. Profoundly wise, surely, is the 
Holy Subhuti, in that he explains this merely nominal 
existence, does not bring it into conflict, but enlarges on 
h and simply expounds it. He is profoundly wise because 
just by»discussing the true reality of the foundation he 
teaches the topic of the warmed [aids to penetration]. He 
explains for knowledge arisen from listening by discussing 
the text's meaning merely nominal existence the concept 
{prajnapti) of the consciousness skandha and so forth, and 
does not bring into conflict does not bring covering level 
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assertion into conflict with the true nature of dharmas; for 
knowledge arisen from thinking he enlarges on it steadies 
[that knowledge] through reasoning; and for knowledge 
arisen from meditation he^xpounds it gives instruction in 
the stages of concentration. [Sakra] is saying [Subhuti] 
teaches the true nature of dharmas without contradicting 
the dharmas of form and so on that are semiotic concepts, 
that the warmed [aids to penetration] are produced when, 
with all dharmas as objective support, [a Bodhisattva inter¬ 
nalizes] such [an understanding], and that [Subhuti] is 
profoundly wise because he teaches this simply by talking 
about the nature of the flowers that have been conjured up. 
Thus [Maitreya] says, 

[Where Subhuti] indicates the true nature of dharmas with¬ 
out obstructing the concept it is the warmed [aid to penetra¬ 
tion] aspect. [Ornament 2.9ab] 

[Sakra], certain that his idea [about Subhuti] is justi- 
^ fied, puts himself on record saying. So it is. The Bodhi- 
i sattva should so train himself therein in the Pratyeka¬ 
buddha path that is like a conjured-up flower as the 
Holy Subhuti points out. Subhuti accepts this by praising 
i [Sakra], saying. So it is, so it is. So he should train himself. 

I [Question]: Then [after training] what happens? [In re- 
i sponse Subhuti] says. When he thus trains himself, he does 

I not train himself in the fruit of a Streamwinner, nor in the 
j other fruits of the holy life, up to Buddhahood. [167] The 

I meaning in aU cases is that they do not train with anything 

as a basis. [Subhuti continues]. When they train on those 
I [Bodhisattva] stages the Eighth level and so on, they train in 
I Buddhahood, or the state of all-knowledge (he says both 
I because they eliminate cankerous obscimation and obscura- 
I tion to knowing), because training there their unmistaken 
j training definitely grants them the state of a Tathagata. And 
I because training in Buddhahood and so on is based on the 
I comprehension of all dharmas he says. And when they train 
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in Buddhahood or the state of all knowledge they train in 
the immeasurable and incalculable Buddha-dharmas. 

After that necessary digression, since after the warmed 
[aids to knowledge that penetrates reality] they train at the • 
stage of the peaked [aids] he says. Thereby one trains one¬ 
self neither for the increase of addition to form, feeling, 
etc. nor yet for their decrease taking away. He is saying that 
ultimately they do not train to decrease or increase, etc., 
form and so on, and that the peaked [aids to penetration] 
are produced when, with all dharmas as objective support, 

[a Bodhisattva internalizes] such [an understanding]. Thus 
[Maitreya] says, 

[Where he] explains that form does not decrease and so on 
is the peaked. [Ornament 2.9cd] 

[168] After the peaked they train at the forbearance 
[aids] so he says, they train neither to appropriate take as 
their own form, etc., nor to let them go to reject them. He 
means they do not train for that because they are [skandhas] 
empty of a subject and so on. [Arya Vimuktisena, glossing] 
the Twenty-five Thousand also says. 

There is no "appropriation of form" up to, no "appropria¬ 
tion of the knowledge of all aspects" because [a form that is] 
"empty of subject," up to "empty of nonexisting thing [does 
not appropriate form" and so on]. 

[Subhuti] is saying, based on the emptiness of subject, up to, 
the emptiness of non-existing thing, that there is no appro¬ 
priation or destruction of form and so on and that the for¬ 
bearance [aids to penetration] are produced when, with all 
dharmas as objective support, [a Bodhisattva internalizes] 
such [an understanding]. Thus [Maitreya] says, 

[Where he says] the emptiness of a subject and so forth 
do not appropriate form and so forth is the forbearance. 
[Ornament 2.10ab] 
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I After the forbearance they train at the highest dharma 

' [aids], so [Subhuti] says, nor does one train oneself to 
get hold of (parigrahdya) any other dharma, even of all- 
! knowledge even the Buddha level nor to produce one or 

! make one disappear. A parigraha is the thing that gets hold 

of something (parigrhyate anena), hence a positive or nega¬ 
tive [statement, in the sense that those two terms bring in 
everything]. He says "nor to produce one, or make one dis¬ 
appear" to show up just that, and "even of all-knowledge" 
because a blockhead might suspect that even though he has 
made a general statement about "any other dharma still he 
is only referring to what you have to avoid. The idea is that 
settling on anything at all is bondage. 

What good comes from the aforementioned training? 
He say. When he trains thus, a Bodhisattva trains in all¬ 
knowledge, and he shall go forth to all-knowledge. He 
is saying that there is a training with the aspects of, [i.e., 
where training is informed by] the non-production and non- 
! cessation and so forth of form, and that the highest dharma 
I [aids to penetration] are when, with all dharmas as objective 
■ support, [a Bodhisattva internalizes] such [an understand- 
: ing]. Thus [Maitreya] says, [169] 

i 

I And with the aspects of non-production and so forth of 

; form, etc., [he indicates] the highest true nature of dharmas. 

^ [Ornament Z.lOcd] 

[Qualm]: Asking incredulously, [Sariputra or Sakra] says, A 
Bodhisattva goes forth to all-knowledge, even though he 
does not train himself to get hold of any dharma, even of 
all-knowledge,—nor to produce one, or make one disap¬ 
pear? "How could he, without the perfection of giving and 
so forth?" has been left out at tife end of the statement. 
[Response]: There is an axiom that, "the wise do not mount 
atop the rooftop balcony of suchness without the ladder of 
covering [conventional truths]," so [Bodhisattvas] should 
meditate on the emptiness of all dharmas accompanied by 
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giving and so on as the Crown Jewel {Ratna-cuda) [Sutra] ex¬ 
plains. Intending this [Subhuti] answers. He will and so on. 

After the Pratyekabuddha's path of seeing [Maitreya] 
has to^explain the Bodhisattva's path of seeing that is en¬ 
dowed with qualities belonging to this and the other world, 
so [Sakra] says. Where should a Bodhisattva search for 
perfect wisdom, i.e., the perfect wisdom that is the Bodhi¬ 
sattva's path of seeing? [170] 

This path of seeing, in brief, you should know to be the 
[extraordinary] meditative stabilization, wisdom, and asso¬ 
ciated [mental factors] immediately after the ordinary high¬ 
est dharma [aids], and you should understand further that 
just that is subdivided into exactly these following sixteen 
mental instants: forbearance and knowledge of dharma in 
suffering, knowledge of dharma in suffering, subsequent 
forbearance and knowledge of dharma in suffering, and 
subsequent knowledge in suffering. Similarly with origina¬ 
tion, cessation, and path. Furthermore you should take the 
mental instant [not as a split second, but as lasting until] I 
the production of the knowledge of what is to be known is 
complete. 

Some [cite the Treasury of Knozuledge and] explain, "It is 
a path of seeing because it sees what was not seen and it 
has fifteen instants." They are wrong because the private 
knowledge without outflows with experience of the truth of 
suffering that eliminates the canker eliminated by the path 
of seeing, governed by earlier analysis of the dharma gov¬ 
erned by the truth of suffering on the path of preparation, is 
called "forbearance and knowledge of dharma in suffer- 
ing." The knowledge that realizes freedom after the forbear- i 
ance is called "knowledge of dharma in suffering." The ^ 
knowledge without outflows with private direct experience 
that "in the forbearance and knowledge of dharma in suffer- k 
ing, and knowledge of dharma in suffering is this subse- I 
quent [state] of noble dharmas," after knowledge of dharma | 

in suffering, is called "the subsequent forbearance and I 
understanding of suffering." The knowledge that accurately I 
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determines what subsequent forbearance and knowledge is 
is called "subsequent knowledge." You should uxiderstan 
the forbearances and knowledges for the rest of the tru s, 
as appropriate, in the same way. It is tenable that the path ot 
seeing is iust these sixteen instants, otherwise, if it was just 
fifteen instants, it would not accurately determine the 
subsequent forbearance and knowledge of the path. Qualm. 
The last subsequent knowledge of the path instant would 
not be a path of seeing because it would not see what was 
not seen. [Response]: In that case the path of seeing would 
have only t^velve instants, [not fifteen], because the subse¬ 
quent knowledge instants for the three truths of suffering 
and so on would not be paths of seeing either, because they 
too would not see what was not seen. It is surpnsmg you o 
not assert that, is it not? Thus [Maitreya] says, 

They talk about this path of seeing in the knowledge^ of 
paths, with its benefits, as four forbearance and knowledge 
instants for each truth. [Ornament 2.11] 

In that [path of seeing], forbearance and knowledge of 
dharma and knowledge of dharma see through objects, [i.e., 
are knowledge of the emptiness of all dharmas]; subsequen 
■ ‘forbearance and knowledge and the subsequent knowledge 
see through subjects, [i.e., know that the emptiness o a 
dharmas qualifies the knowledge of the emptiness ot a 
dharmas too]. You should know that in all the forbearances 
and knowledges yogis are coursing m signlessness. 

[171] Some say you cannot eliminate something if aU its 
causes are present, so at the time of what is to be eliminated 
by seeing suffering you eliminate [the causes, settling and 
so oil, that are the true] origination [of that^ suffering], jus 
because of that you realize cessation, and [at that tune] you 
develop the path because otherwise that would n^be p^- 
sible. It is similar for origination and so on too. ^us, e- 
cause the Mahayana path of seeing is a one-result clear real¬ 
ization, view it as a clear realization in a single instant. And 
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yet the clear realization still has sixteen instants because it is 
a private analytic realization iprativedhana) that removes mis¬ 
takes about each truth. Hence there is a proper distribution 
of locations for candidates [for Stream-enterer] and so on. 

Others say that because of the mistake of accepting 
truly real things, the mass of [wTong] views of the true body 
and so on, and the crush of the cankers of desire and so on 
arise. Freedom, they say, is from the [correct] non-appre¬ 
hending view, and all remaining aspects of meditation are 
just for that purpose, serving as a preparation for that. Thus, 
when the power of the meditation of those cultivating the 
set of absences of own-being, selflessnesses, or emptiness 
of all dharmas explained [on pages 95-97] is complete, a 
knowledge with all dharmas for its object, that is without 
outflows and is a private analytic realization of reality 
isva-rupa) in all its aspects arises. This follows from 
[DharmakTrti's] axiom that,-^ "When something is itself, in 
its one non-fractured nature, a valid cognition, what other 
unseen part is there for valid cognitions to see?" Hence 
the path of seeing is a clear realization in a single instant 
because it is a private, analytic, clear realization. 

And yet, those who follow the finer path for going 
forth think: When the path of seeing is just one instant it is a 
private analytic realization of all aspects so there would be 
no other meditation on the path of seeing by way of further 
aspects. How would there then be locations for candidates 
[for Stream-enterer] and so on? Let this be [the explanation: 
In the context of arguing that valid cognition knows its ob¬ 
ject completely, but that does not mean there are no further 
aspects to be known, Dharmakirti says], ’ 

But could an error not cause latching onto a different 
property? [They see] a silver aspect in mother of pearl, for 
instance, because of seeing a similar quality in the form.^* 

As long as there is still error it causes other superimposed 
aspects. Thus, there is a proper distribution of locations for 
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the Eighth [candidate for Stream-enterer] and so on because 
there are still other meditations in other forms or aspects 
for the eradication of cankers et al. that originate from that 
mistake. Just this informs the logic behind the statement 
that even though the path of seeing is a single-instant clear 
realization it is a clear realization with sixteen instants. 
Hence, even though a consciousness grasps a reality in all 
its aspects it is able to remove the superimposed aspect of 
just the part with which it is intensely familiar. It validly 
cognizes just that because it destroys the obscuration that is 
an impediment to it, but not to any other, just as the fact that 
[sound is produced produces just the knowledge that it] 
perishes in an instant and so forth, [not other aspects of the 
knowledge of sound]. You should not say on this account, 
"There would be nothing to make nobles superior to ordi¬ 
nary beings," because they are superior just to the extent 
that knowledge is free-' from the cause of error, because 
they have removed [a superimposed] aspect. [172] But 
enough of this digression. 

So Sakra, then, says to Subhuti, Where should a 
Bodhisattva search [for perfect wisdom], i.e., whose 
exposition of [the path of seeing] should they practice and 

cultivate? . 

Sometimes just on the Tathagata s authority somebody 

else gives an exposition when a topic that has come up in the 
course of the discussion is being examined, but having in 
mind that the Lord primarily authorizes Subhuti to demon- 
strate the Perfection of Wisdom [Sariputra replies to Sakra], 
In the exposition demonstration of the Venerable Subhuti. 
Because [Sakra] has forgotten [what Subhuti said in re¬ 
sponse to Sariputra's earlier suspicions on page 28] about 
the Tathagata's authority, he says. Through whose might 
and so on, [and Sariputra] who, as earher, does not see that 
Subhuti would otherwise be able [to give such a discourse] 
says. Through the Tathagata's might and on his authority. 
Because of his respect for the Tathagata and to demonstrate 
that he is free from conceit [Subhuti] says. It is indeed the 
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Tathagata's might, Sakra, by which I teach the perfection 
of wisdom. 

tl73] Now, to make a presentation of the path of seeing 
by discussing its aspects [Subhuti] says. And when you ask 
n^ere should a Bodhisattva search for perfect wisdom? ' 
the answer is: He should not search for it in form nor in 
any o&er skandha, and so on; nor in that which is other 
than form, or other than the other skandhas. [Dignao^a] 
says, "the Perfection of Wisdom is nondual knowledge. It is 
the Tathagata,"28 so perfect wisdom here is the Tathagata. It 
is axiomatic that, "You [Nagarjuna] assert that a dependent 
arising is itself an emptiness,"^® hence the word form and so 
on IS a locution, [not for the form skandha and so on, but] for 
t e suchness (tathatd) of the form [skandha] and so on. Even 
though [the path of seeing] is the basis entity [in the form of 
nondual knowledge and emptiness], because of the dictates 
0 anguage he has to talk about it as a [covering level] entitv 
with a limit. Here, then, [following Maitreya], is what this 
means; You should not search for a Tathagata entity based 
on the basis provided by the suchness of form and so forth 
nor in that which is other. This indicates that you should 
also know not [to search for] the suchness of form and so on 
[based] on [the basis provided by] the Tathagata or any¬ 
thing else. The Twenty-five Thousand [Large Sutra 216-17] 
says this extremely clearly: "The Tathagata, Sakra, cannot 
be apprehended in the Suchness of form nor the Suchness of 
form m the Tathagata, nor the Tathagata in anything other 
than the Suchness of form, nor the Suchness of form in any¬ 
thing other than the Tathagata," and so on. 

Qualm: There is no other dharma besides those two so 
how could they not search for the Perfection of Wisdom in 
form and so on. Having anticipated that with. And why? he 
says. Because perfect wisdom is not one of the skandhas 
nor yet other than they. [174] Here is the meaning of this 
statement: Form that is a truly real basis is not perfect wis- 
om the state of purification because it is a mistake. Hence 
impure form and so on that is a basis is not the special 
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cause of the purified Tathagata. Hence you should not 
search for the Perfection of Wisdom in form and so on, nor 
in that which is other because any other dharma different 
to that is similarly a mistake in true reality. But still 
[B^dhisattvas] know [a covering level] form and so on that 
is not as it seems to be. 

So here is what [Maitreya] is saying: Ultimately the 
suchness of form and so on and Buddha are the same, so 
a base and based-ori do not exist. Hence [Subhuti] does 
not accept the place they have in the discourse about them. 
The forbearance and knowledge of dharma in suffering is 
produced when, with all dharmas as objective support, [a 
Bodhisattva internalizes] such [an understanding]. 

[Sakra's] knowledge opens up when he hears about 
just one aspect, so he describes the aspects of all four in¬ 
stants—the knowledge of dharma in suffering and so on, 
saying. This perfection of wisdom, Subhuti, is a great 
perfection, unlimited, measureless, infinite. [Subhuti] 
accepts that he has given a perfect exposition and says. 
So it is, etc. 

[175] Qualm: "Things with X or not-X for their nature 
arise from causes with an X or not-X nature." [This state¬ 
ment by Dharmaklrti]^^ is axiomatic, so if greatness cannot 
possibly be a cause of the form [skandha] and so on how 
could the Perfection of Wisdom that emerges with it as ob¬ 
jective support be great? Having anticipated this with. And 
why? [Subhuti] says. Perfect wisdom is great, unlimited 
iapramdna), measureless {aparimdna) and infinite because 
form, feelings, etc., are so. [Given that its cause is infinite 
because there is no before and after], form and so on is great 
because arising, lasting, and perishing do not exist in true 
reality.^^ Since the form [skandha] and so on marked by 
cllange do not exist they are unlimited {apramanata), because 
a delimiting valid cognition {pramdnam) does not apprehend 
them. Things that have form, as far down as an atom 
(pararndnu), have a shape as a measure (parimdna), but form¬ 
less things have a mark as a measure. Form and so on are 
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measureless because, like space, you cannot apprehend them 
because they have no owm-being. Form and so on are infinite 
because, like a magical illusion, they have no before and after. 

[Subhuti] has made known that ^e result is great and 
so forth because the cause is great and so forth. Since 
settling down even on that [as an absolute truth] is a fetter, 
he then says. Hence one does not settle down in the convic¬ 
tion (this goes with all the following) that this is a 'great 
perfection,' an 'unlimited perfection,' a 'measureless 
perfection,' and an 'infinite perfection.' [176] What comes 
about from that [non-settling]? [Subhuti] says. That is why 
perfect wisdom is a great perfection and so on. 

Here [Maitreya] is saying that form and so on are great 
because the Dharma Element is their final nature (sva- 
bhava). Similarly, they are unlimited. As above, like space 
that is immeasurable, they are measureless. Form and so on 
are infinite because they have no owm-being and hence 
are not at the extreme of permanence or annihilation. The 
knowledge of dharma in suffering, the subsequent forbear¬ 
ance and know'ledge of dharma in suffering, the subsequent 
knowledge of suffering, and the forbearance and knowl¬ 
edge of dharma in the origin, respectively, are produced 
when, with all dharmas as objective support, [a Bodhisattva 
internalizes] such [understandings]. 

Expounding on the meaning of infinite via a negation 
of the four [truth of] origin aspects [Subhuti] says. Perfect 
wisdom is an infinite perfection because objects 
ialambana) as well as beings are infinite. Explaining this 
summary statement he says. Why does the fact that objects 
are infinite make this perfect wisdom infinite? Perfect 
wisdom is an infinite perfection because one cannot get at 
the beginning, i.e., prior cause, middle the time it exists, or 
end final perishing of any dharma. [Because (yatah) perfect 
wisdom] has no beginning and so on, therefore (tatah) [it is 
infinite]. Summing up he says. In that way as in this expla¬ 
nation the perfection of wisdom is an infinite perfection 
by reason of the infinitude of objects. 
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I [177] He thus, based on the fact that the first objective 

support ialambana) is infinite, negates the cause aspect, 

I [i.e., the first of the four origin aspects: cause, origination, 

\ product, and condition]. To negate the second, condition 

' aspect, he discusses the fact that the second objectivi* 

support is infinite, saying. Moreover perfect wisdom is an 
infinite perfection because all objective facts are endless 
and boundless, and their beginning, middle, or end are 
not apprehended. They are endless (ananta) because they 
have no prior or later limit (anta). They are boundless 
(aparyanta) because the time when something exists is 
bounded (paryanta) because it requires the twin limits. That 
is not there. He says just that with, and their beginning and 
so on. Qualm: We see a prior limit insofar as a given result 
conforms to its cause's presence or absence, a final limit in 
things obviously at their last instant, and a middle that is 
this definite, present state of existence so why should we 
not apprehend a beginning, middle, and end? Having 
anticipated this doubt with. And why? Subhuti says. For 
one cannot apprehend (supply: when analyzed, with either 
imaging {sakara) or non-imaging (nirakara) knowledge) the 
beginning, middle and end of form, etc. In that way, i.e., 
not only in the aforementioned way the perfection of 
’ wisdotn is an infinite perfection by reason of the infini¬ 
tude of objects. Having explained how the objective sup¬ 
port is infinite in two ways, he says beings are infinite with. 
And further again, a being is endless and boundless. And 
why? (anticipating the same doubt) because one cannot get 
at its beginning and so on (supply the above explanation 
here too). That negates the product aspect based on the first 
infinitude of beings. 

[178] There are those who do not understand the afore¬ 
mentioned infinitude of beings because of the intensity of* 
their settling on things [as real] that has been there for a time 
without beginning. To teach them the second infimtude of 
beings [Sakra] says. How is it that perfect wisdom is an in¬ 
finite perfection by reason of the infinitude of beings that 
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have no pnor limit, no beginning. His how is rejecting [the 
nohon^l, so his idea is that they can be counted. Knowing 
what he has m mind [Subhutij says. It is not so because of 
heir exceedingly great number iganandyogena) and abun- 
dance. Understand ganandyogena as follows: A number 
i^anana) is [any one of sixty] numbers (samkhyd) starting 
tom one. [Beings] are not connected with {saha ayoga), i e 
do not have [any of] those [numbers]. The [negative prefix] 
a IS merged m pronunciation [with the d at the end of 
gayana] As for the meaning of abundance (ganand- 
bahutva), [there are sixty numbers: 1 to KP®]. Just as you call 
the number in the sixtieth place an as'amkhyd ("[a number] 
without a number [above it]"), so too something with-an 
in mite number takes a huge amount of counting (ganand- 
pracurya). [Sakra, thinks]; If beings are not infinite in these 
two ways that would be expected, why, then, are they? [He 
voices this qualm] sapng. How then. Holy Subhuti, is per- 
ect wisdom an infinite perfection by reason of the infini- 
tude of beings. [Subhuti], to explain with his statement, 
says. What factual entity idharma) does the word 'being' 
denote? Through the might of the Tathagata [Sakra] knows 
the true reality of a dharma and says. The word 'being' 
enotes no dharma or non-dharma. The word "being" does 
not denote a dharma because [the word dharma means] 
having Its own identity {sva-nlpa-dhdmndt), [and] in true 
reality a dharma that is caused [179] does not exist. And it 
oes not denote a non-dharma because you cannot have a 
negation of a particular that is not there. [Rhetorical ques- 
lon]: Why then is this conventional expression "being" so 
well known? [In response Sakra] says. It is a term that has 
been added on insofar as it is merely a superimposed cover¬ 
ing level [truth] as something adventitious, groundless 
as nothing in itself, unfounded in objective fact. The four 
words beginning with adventitious are because cause, ori¬ 
gin, product, and condition aspects are precluded. Asking 
1 , when cause and so on are precluded, you somehow or 
o er get the existence of a causeless being Subhuti says. 
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Has thereby any being been shown up? And [Sakra] says 
No indeed, the existence of a basis is impermanent because, 
[as Dharmaklrti says], it is axiomatic that, "A causeless 
thing would exist or not exist permanently because it would 
not be contingent on anything else. Things have a specific 
duration because they are contingent."^-* 

Now, applying his statement to the topic of infinity 
[Subhuti] says. When on the mere covering level.no truly 
real being at all has been shown up how through connect¬ 
ing number and so on with them can there be an infinitude 
of beings? His idea is that there could never be [an infinity 
of beings] because what is being counted does not exist. 
[180] He says just this with. If a Tathagata, with his voice 
ighosa) of infinite range the words with which he instructs 
beings in infinite world systems, with the deep thunder 
inirghosa) that reverberates for a great length of time of his 
voice isvara) should pronounce, even for aeons countless 
as the sands of the Ganges, the word 'being' 'being,'— 
would he thereby by the mere [fact that he does so on the] 
covering level, or because his statement exists, produce, or 
stop, any being whatsoever, either in the past, future or 
present? Take svara as what the palate and so on make, 
.and the two phrases as qualifications of it. The word even 
[stresses] not for just a short time. [Sakra] says. No indeed 
having in mind [DharmakTrti's statement] that, "Words are 
governed by [what the speaker] wants to say, so they are not 
arbitrary (na kutra santi). Were [the speaker] to establish a 
fact just from that, everything would prove everything."^= 
Qualm: Since words are used in line with real things 
ivastu) you have not established that they are governed by 
[what the speaker] wants to say, so why could this [large 
number of beings] never be? Having anticipated this with. 
And why? Sakra says. Because a being is pure from the 
very beginning because tom the very first it is unspoiled 
by the fault of conforming to a cause and so bn, and is per¬ 
fectly pure because it does not have the fault of causelessly 
ha-ving its o-wn identity. He is saying a being who is caused 
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or not caused does not exist, so how could the fact that words 
are used in line with real things disprove that [the word 
'iDeing"] is governed by [what the speaker] wants to say. 

Others, however, explain differently. They say an agreed 
term (samaya) is made for the purpose of conventional ex¬ 
pression {vyavahdra), not from [some supernatural] inclina¬ 
tion [of god to connect a word with a particular meaning]. A 
conventional expression is because of [pervasive] strong in¬ 
clination {adhyavasdya) for [a real thing] with its own mark, 
because [a private idea] with a general mark has no real 
basis iavastutva) [that interlocutors could equally access]. So 
the conventional expression is not because of [the real thing] 
with its own mark, for which there is a term (sdmketa), be¬ 
cause it [the term] does not conform strictly to its [the real 
thing's] duration, [because the real thing is there before 
people agree on the word they use for it]. Hence [a being] 
is pure from the very beginning because [a being] in its 
nature is unsullied by ideas about what words express. And 
a term is not for the conventional expression that is for the 
real thing, because [the real thing] is seen before [the word 
for it]. Hence [a being] is perfectly pure because it is simi- ’ 
larly unstained by that fault too. Hence that words are used 
for the purpose of conventional expression in line with real ; 
things is impossible, and does not disprove that [the word j 
"being"] is governed by [what the speaker] wants to say. 

Thus others think that Sakra intended the following 
when he explained in that manner: In true reality the utter¬ 
ance of [the word "being"] is not formed, and yet [the word 
"being"] is not identical with the real thing. Hence [Subhuti] 
[181] has made it clear that beings are infinite on the lan¬ 
guage covering level "because of their exceedingly great 
number" iganandyogddind) and so on. 

[Subhuti says]. In this way also, i.e., not only in the 
aforementioned ways in which beings are infinite perfect 
wisdom is an infinite perfection by reason of the infini¬ 
tude of beings. To sum up he emphasizes in a different way 
and says. In this manner also the infinitude of perfect 
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I wisdom should be known from the infinitude of beings. 

I The word also is for emphasis. 

i That negates the condition aspect based on the second 

i infinitude of beings. 

Because the demonstration of the Dharma by the Lords 
is not fruitless [the Siltra then] says. Thereupon the Gods 
around Indra, Brahma the leader of the Saha world system, 
and Prajapati, i.e., world protectors, and the hosts of men 
and women around the Rishis Visvamitra and so on thrice 
shouted forth in triumph having understood subject-object 
selflessness from just the aforementioned demonstration: 
Hail the Dharma! Hail the Dharma! Hail the Dharmahood 
of Dharma! The sma [in uddnam uddnayanti sma "shouted 
forth in triumph" makes the present tense form act like] a 
past active participle. An iiddnam ("a shout"), i.e., a delivery 
{ddna} informed by (upeta) [that understanding of selfless¬ 
ness], is a statement made with the rapture of understand¬ 
ing. That [statement] is just the Hail and so on. Sakra, [i.e., 
Indra] and the others praised noble Subhuti because he is 
their spiritual instructor {kalydna-mitra) so [the Sutra] says. 
And they added: Beautifully has Subhuti the Elder just 
now indicated by being intent on making no mistakes, 
demonstrated by its own marks, [182] shown by its general 
marks, and clarified by them both how a Tathagata comes 
! to be manifest in the path of seeing because [a Tathagata] is 
' manifested either as it or through it. 

Because, through just the Tathagata's might, they have 
made manifest the aspect of the second instant of the origin 
[the Sutra] says [the gods say]. As a Tathagata we shall 
henceforth, i.e., starting from now regard that Bodhisattva 
who possesses has got and not lost the fullness of this the 
path of seeing perfection of wisdom and who dwells in it, 
i.e., has realized the unrealized goal. They are thinking that 
he will definitely reach the rank of Tathagata, [or is a 
"potential" Tathagata]. 

[Maitreya] is saying [the gods say a Bodhisattva] 
standing in that [Perfection of Wisdom] is certain that the 
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form [skandha] and so on with the Dharma Element as its 
essential nature is the Tathagata. The knowledge of dharma 
in the origin is produced when, wdth all dharmas as objec¬ 
tive support, [a Bodhisatb^a intemaftzes] such [an under¬ 
standing]. 

[The Lord, who] experienced this reahty earlier when 
he was at the Bodhisattva stage agrees and says. So it is^ O 
Gods! And he says just what he experienced earlier with. So 
did I, when I met the Tathagata Dipankara in the bazaar 
rows of stalls of Dipavati, the royal city king's city, [183] 
possess the fullness of this perfection of wisdom, so that 
Dipankara, the Tathagata, predicted that one day I should 
be fully enlightened, and said to me: "You, young Brah¬ 
min (either a general form of address like "child of good 
family" or the Lord's name at that time) shall in a future 
period a future time, after incalculable aeons (a sixty digit 
number is called an incalculable; an eon is defined by that 
number) become a Tathagata. To set him apart as the 
Teacher par excellence he says [Diparnkara said he would 
become] a Tathagata, Shakyamuni by name,—an Arhat, a 
right and perfect Buddha, endowed with knowledge and 
virtue, Well-Gone, a world-knower, unsurpassed, tamer 
of men to be tamed, teacher of Gods and men, a Buddha, a i; 
Blessed Lord. He is Shakyamuni because he takes birth in ] 
the Sakya clan, and through his natural restraint from every ^ 
aspect of the unwholesome has a sage's {mauneya) body, ■: 
speech, and mind. The fact that he is a sage and hence is the 
perfectly complete Teacher indicates that he shatters the ;■ 
hindering god Mara [when he comes to tempt him sitting ! 
beneath the Bodhi tree], because he first becomes a perfectly 
complete Teacher by shattering him. The three epithets 
Tathagata, Arhat, and right and perfect Buddha indicate a 
perfect (sampat) Teacher. The perfect Teacher is both a per¬ 
fect orator and a perfect practitioner. There, saying he is a 1 

Tathagata, who explains igada) the dharmas just as (tathd) | 

they are, says he is a perfect orator because he gives an \ 
unmistaken exposition of dharmas. The perfect practitioner | 
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has both perfect knowledge and perfect abandonment, 
[i.e., has perfectly eliminated what needs to be eliminated]. 
There, saying he is an Arhat who has destroyed (hatavat) the 
enemies (ari) —the cankers of greed and so on that are en¬ 
emies in the sense that they attack all wholesome dharmas, 
says he has perfect abandonment. [Diparnkara] says he 
has perfect abandonment before he says he has perfect 
knowledge because that comes before that. He is a right 
unmistaken and perfect Buddha isarnbuddha) who fully 
isamantdd) understands (avabodha) dharmas, because he has 
unmistaken all-knowing knowledge. By saying that, he says 
he has perfect knowledge. He is saying that because the 
Lord gives an unmistaken exposition of dharmas, because 
he has eliminated all cankers, and because he understands 
dharmas in all their aspects he is the unique, complete, per¬ 
fect Teacher. Those outside [the Buddhist fold] are not true 
ibhiita) teachers in this way because they have not destroyed 
all the cankers and hence do not give an unmistaken exposi¬ 
tion of dharmas. And even if Listeners and Pratyeka- 
buddhas have destroyed all cankers and are true teachers, 
still they do not understand dharmas in all their aspects and 
hence are not teachers of all dharmas in all their aspects. 
This sets out the fact that the Lord, for the aforementioned 
reasons, is a true Teacher and a Teacher of all aspects. It 
shows why he is the perfect Teacher. Endowed with knowl¬ 
edge and virtue (vidyd-carana-sampanna) indicates what 
caused him to become a perfect Teacher. There "knowl¬ 
edge" is right view, and "virtue" is the right thought and so 
on that are the other [seven] limbs [of the eightfold noble 
path], because when you see with [the eyes of] right view 
you go with right thought and so on acting as feet {cararia). 
The idea is that otherwise, ^ghtless and without limbs, you 
cannot go. He is "endowed with," i.e., has them. Alterna¬ 
tively "knowledge" is the training in higher wisdom, and 
"virtue" the training in higher rrund and morality. This 
takes "virtue" [184] as preparation (puras-carartam) in the 
form of the earlier groundwork for wisdom. "Knowledge" 
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is the earlier word [in the compound] because when it is | 
pure morality and concentration are pure. The words 
"knowledge and virtue" indicate the three trainings be- | 
cause seeing with that eye-like wisdom, and going on that 
pair of feet-like morality and concentration you reach your ■ 
destination. | 

By saying Well-Gone {sugata) he explains how’^ the | 
Teacher is perfect in those two ways. Thus he is a sugata w^ho j 

is igata) beautiful (sobhand) like a beautifully formed body ; 
(surupa), because the extraordinary path is perfect knowl- | 

edge and perfect elimination [of what is to be eliminated]; i 

or he is a sugata from whom [faults are] totally'^ (susthu) gone | 
igata) and will not come back again, like someone w^ho is i 
w'ell after a fever has broken (sunasta); or he is a sugata into 
w’hom [all good qualities] have gone igata) with none 
remaining, like a pot that is brimming isuparipurna). These 
three are the reasons for being superior to those outside [the 
Buddhist fold] who are free from attachments, those in 
training, and those beyond training. Thus those outsiders | 
who are free from attachments are igata) hot beautiful | 
isobhand) because they are mistaken about self; [the faults of] 
those in training are not totally isusthu) gone igata) because 
they are reborn in cyclic existence; and [all good qualities], 
with none remaining, have not yet gone into those beyond 
training because they are prevented from knowing all that is 
to be knowm. The perfect Teacher acts in two ways. First, by 
saying he is a world-knower he shows his action of seeing ; 
w^hether the w'orld is capable or incapable [of achievement]. 

A "world-know^er" is so called because of understanding ■ 
w'hether the w^orld is capable and incapable [of achieve¬ 
ment]. Thus the Lord, [after gaining full enlightenment | 
beneath the Bodhi tree], surveys the world witii his perfect I 

Buddha eye three times during the night and three times [ 

during the day to see w'ho is lacking and who is prospering | 

and so forth. Second, by saying he is an unsurpassed tamer i 

of men to be tamed ipurusa-damya-sdrathi) he shows his 
action of leading those who are capable [of achievement]. 
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I Thus the Lord, having surveyed the world to see whether it 
I is capable or incapable [of achievement], leads the capable 
j —just those "persons" ipurusa) w^ho are "to be tamed" 

i idamya), i.e., who are worthy o£.taming or who can be 

tamed, because he serves as "the leader" of their "caravan 
isdrathi). Leading is the action caravan leaders do because 
they steer you away from the wrong path and make you set 
out on the right path, and because they arrange special 
qualities, like the leader of a caravan of horses and so on, 
[who tames the horses and makes them go in a orderly man¬ 
ner]. The word unsurpassed is to distinguish the tamer s 
action as special. It is to make it clear that he is the tamer 
even of certain persons to be tamed like Arya Sundara- 
nanda, Ahguli-mala, Kasyapa of Urubilva, the Maharaja 
Kaphina and so forth who had intense attachment, hatred, 
stupidity, and pride and were very hard to tame. And by 
saying he is teacher of Gods and men he indicates where 
that action of leading the capable is located, because even 
I though the Lord is the Teacher who gives advice to all be- 
j ings without discrimination about the path to heaven and 
emancipation, still the primary location of the Lord's action 
as "teacher" is where one discerns a demonstration of the 
noble truths and attainment of the results of spiritual life. 
There he gives advice about things as they really are to the 
^ "Gods and humans" imanusya) who are the receptacle for it. 
i By saying he is a Buddha, a Blessed Lord he says just who 

i has the greatness of these fine qualities. There one who 

understands iavabodha) every topic and hence has supreme 
intelligence ibuddhi) [185] is a "Buddha." Here make [the 
word biiddha] end with the letter -a as in the list of examples 
[of words ending in -i changing to words ending in -a, start¬ 
ing with the word] arsa and so on [in the Book of Lists iGana- 
pdtha)]. Intelligence is supreme when it has nine aspects; all¬ 
knowing knowledge, effortless knowledge, knowledge that 
makes advice unnecessary, knowledge of the elimination of 
all cankerous obscuration and its residual impressions, 
knowledge of the ehmination of all obscuration to knowing. 
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the capacity to totally do what all beings need, perfect com¬ 
passion, perfect inexhaustibility, and perfect uniqueness. 

He is a Blessed Lord because he has the "regal bearing" and 
so forth [listed on page 7]. 

Again the Gods, through the might of the Tathagata, 
having taught the third instant aspect [of knowledge] in the 
origin say. It is wonderful because the fact that the Perfec¬ 
tion of Wisdom is not produced in true reality but still pro¬ 
duces the knowledge of all aspects on the covering level is 
totally beyond the ken of all foolish beings, O Lord, it is 
exceedingly wonderful because it is superior to [the knowl¬ 
edge of] Listeners and so on, O Well-Gone, how much 
all-knowledge the subsequent forbearance and knowledge 
[of dharma] in the origin is nourished, i.e., produced by 
the practice of non-appropriation and not-letting-go, and 
promoted, i.e., stabilized by preventing all obstructing 
dharmas in the Bodhisattvas, the great beings, by this per¬ 
fection of wisdom. The locution "how much" incorporates 
the forbearance and knowledge of dharma in suffering and 
so on. Thus the Middle Mother of Victors [Large Sutra 221] 
says, "It is wonderful, O Lord, how much this perfection of 
wisdom promotes the knowledge of all aspects by means 
of non-appropriation and not-letting-go." j 

[Maitreya] is saying [the gods are saying] that all | 
dharmas have the Dharma Element as their essential nature, 
so a Bodhisattv’a standing in the Perfection of Wisdom 
does not cultivate appropriating or letting go, etc., of any i 

of them. The subsequent forbearance and knowledge of ; 

dharma in the origin is produced when, with all dharmas 
as objective support, [a Bodhisattva internalizes] such [an 
understanding]. 

The second, Sakra Chapter, of Light for the Ornament for 

Clear Realizations: A Commentary on the ■ 

Perfection of Wisdom. \ 

I 

i 


I 

j Ornament Chapter Two, Light Chapter Three: 

Reverence for the Perfections that Hold 
Immeasurable Good Qualities 
and for Reliquaries 

t 

[The Sutra then says. The Lord saw that the Gods were 
assembled and seated, and that the monks, nuns, laymen 
and laywomen were assembled and seated, and taking the 
Gods of the realm of Sense Desire, the Gods of the realm 
of Form, the Brahmakayika Gods, the Parittasubha Gods 
and so on as witnesses he spoke thus to the Gods lead by 
. Sakra.] The Lord saw each of the gods of the realm of Sense 
Desire and so on individually. Taking some of them as 
witnesses he spoke to teach the fourth instant aspect of the 
origin. Thus he says to them, Gods! Mara the god Mara 
Kamadeva, and his hosts those goddesses who are on his 
side, who are on the look out looking for an entrance that 
exists, seeking a entrance seeking a chance to do harm will 

I find no chance to the extent there is a flaw or a chink [in 
their armor of knowledge and compassion] to harm either a 
son or a daughter from a good family (he is being polite) 
who takes up this subsequent knowledge of the origin per¬ 
fection of wisdom, who bears it in mind, preaches, studies 
and spreads it. Arya Vimuktisena says [in explanation of "a 
son or a daughter from a good famil)/' at Large Sutra 475-76], 
"He mentions male and female to make it known that 
eunuchs and casfratos and so on [who protect the harem of 
an ordinary king] are excluded from obtaining [this]; he 
does not specify a particular caste to make it known that all 
four castes are pure; he uses the word "family^' to make it 
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known that [188] someone in a perfect line of descent, [i.e., a 
Bodhisatt\’a or potential Bodhisattva] is entitled to the true 
Dharma; he uses the locution "sons or daughters" to make 
it known that [the Bodhisattva community] mirrors the 
people w'ho have gone forth [to homelessness, i.e., the com¬ 
munity of monks and nuns]; he uses the words "either . 
or . . ." to make it known that even someone who has to 
experience a bad lot in hfe because of the accident of birth or 
whatever is still entitled to this." Men beings in human form 
and ghosts the yuksus and so forth will also be unable to 
harm them. The word also iapi) is based on what precedes 
and incorporates [the "who are on the look out for a chance 
... will find no chance to harm ... who takes up this perfec¬ 
tion of wisdom and so on]. Nor will they die an untimely 
death, i.e., a death that happens for some reason or other 
even though there is life yet to live. [The Lord] has in mind 
that all this does not happen because they have developed 
friendliness and so on into a stream in their minds. Thus the 
Middle Mother of Victors [Large Sutra 221] also says, "Neither 
men nor ghosts can gain entr\^. . . for . . . they have devel¬ 
oped friendliness, compassion, sympathetic joy, and impar¬ 
tiality . .. and that without taking them as a basic fact." 

[Maitreya] is saying [the Lord says a Bodhisattva] 
should cultivate the four immeasurables informed by the 
belief that they have no own-being, and that the subsequent 
knowledge of the origin is produced when, with all 
dharmas as objective support, [a Bodhisattva internalizes] 
such [an understanding]. Therefore Arya Vimuktisena says, 
"At the eighth instant of the path of seeing Bodhisattvas 
need the immeasurables otherwise, because they would not 
depend on beings, at the ninth instant they would fall into 
a cessation." 

[189] About the topic of the first instant aspect of 
stopping [the Lord] says. Those deities who have set out 
for, i.e., proceeded, inspired by earlier prayers and so on, 
in the direction of full enlightenment, but who have not 
yet taken up, born in mind, studied, and spread this 
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perfection of wisdom will think wiU know' they should 
approach enter into the presence of a son or daughter from 
a good family who has taken up, bom in mind, studied, 
and spread this perfection of wisdom, i.e., who has 
realized the ninth instant of the path of seeing, to listen 
{srosyanti srutvd) to it, and also take it up, etc., i.e., in order 
to listen and so on (sravanddy-artham). The idea is that only 
they can give instruction because they have cultivated all 
emptinesses and have realized the topic. The this [in "this 
perfection of wisdom"] indicates the path of seeing. [The 
statement that sons and daughters have] taken up [the 
Perfection of Wisdom] and so on means that they, [through 
their explanations of the Perfection of Wisdom] make [the 
gods] take up, etc., [the Perfection of Wisdom in a way] that 
is specially qualified as the cause of higher and higher 
special realizations. Construe the to listen to with the this 
perfection of wisdom that comes earlier. Know that the 
listening is listening to teaching on the covering level gov¬ 
erned by the realization of the truth of stopping that is an 
apparitional reflection (pratibhdsana) aspect, or else [is listen¬ 
ing] to [a Bodhisattva giving a teaching] that emerges from 
the capacity given by that realization. 

Having explained the [first] aspect of stopping by 
describing one of its benefits, [the Lord], to firm up the [un¬ 
derstanding of] the same aspect by describing another of its 
benefits says. And (the "and" is a collecting [particle] in the 
sense: not only is there the aforementioned benefit, there is 
this one too) a person who is devoted to this perfection of 
wisdom will certainly experience no fear, he will certainly 
never be stiff with fright,—whether (in whichever [of the 
following]) after approaching going to he is in has reached, 
fSr stands, or sits lies down in a forest a place five himdred 
bow-lengths away from a town, at the foot of at the base 
of a tree a single tree [190] in the possession of a yaksa and 
so on that makes you scared, or in an empty shed a house 
without people and so on, or an open place without shade,^ 
or a road traveled by a multitude of people, or a dead end 
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the opposite to that, or the woods (atavT) the upper part of a 
forest {aranya). [The Lord] says this about the four modes of 
beha\aor [of the person, i.e., whether the person is walking, 
standing, sitting,,or lying down], [Arya Vimuktisena says]. 

There fear is worry that what they don't want is going to 

happen, and they are "stiff with fright" when they do not 
take steps to deal with it. 

The [future tense] bJiavisyati ("will experience") is because it 
IS there after not being there; the utpatsyate ("will be") is a 
connected on-going existence; the [negating particle] na 
( never") is connected [in Sanskrit] with what precedes, 
[and in English with what follows]. Because [the person] has 
become habituated to all emptinesses is the idea. [The Lord] 
also says in another place that, "A Bodhisattva who has 
fully understood emptiness is free from all fear." 

[Maitreya] is saying [the Lord is saying] that the empti¬ 
ness of an essential nature is the innate form of a form 
The forbearance and knowledge of dharma in stopping is 
produced when, with all dharmas as objective support, [a 
Bodhisattva internalizes] such [an understanding]. 

About the topic of the second instant aspect of stop¬ 
ping, the [four] Great Kings Vifudhaka and so on say. It is 
wonderful, O Lord, that even though in true reality they do 
not get at the beings of the three vehicles those who take up, 
etc. this perfection of wisdom, etc. should on the covering 
level discipline beings in the three Listener, etc., vehicles, 
and yet not perceive any being. We, O Lord, will protect 
such a being. You should take this as teaching that the 
result of taking up the Perfection of Wisdom and so on is 
Buddhahood, because, based on two truths, it indicates that 
it is the cause that brings about fully the welfare of beings. 

Hence [Maitreya] is saying that when [BodhisatWas] 
^rn over their wholesome roots to the Dharma Element, 
[i.e., to the foundation that causes and encompasses all 
Buddhadharmas] the result is reaching the state of a 
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Tathagata. The knowledge of dharma in stopping is pro¬ 
duced when, with all dharmas as objective support, [a 
Bodhisattva internalizes] such [an understanding]. 

Sakra, Brahma, and the other gods likewise prom¬ 
ised, "We will arrange for work at the shelter, defense and 
protection of the follower of perfect wisdom." [191] They 
say this to make known that the Perfection of Wisdom is 
great, to make known that they are serving the Teaching, 
and to make known that they are grateful to the Lord. They 
say shelter, defense and protection because they act to 
alleviate trouble caused by the three sorts of unwholesome 
karma experienced in this life, after rebirth, and in some 
other category, respectively. Alternatively, they say "shel¬ 
ter, defense and protection" because they alleviate prob¬ 
lems that happen because of gods, humans, and both gods 
and humans respectively. These are, for instance, plagues, 
famines, lightning strikes and so on that are reckoned just 
the workings of the unwholesome, nothing else; when the 
crops have ripened for harvest and so on but there is a fam¬ 
ine and so on because of the havoc wreaked by war (these 
are contingent on the activity of living creatures and not 
reckoned divine, even though the gods are there, because 
.there is no result without the karma); and problems that 
happen because of the working of both. Karma to do with 
humans and gods is all there is. As they say, "The karma of 
gods and humans makes the world go round." 

[192] [Sakra], forging a connection to the topic of the 
third instant aspect of stopping, says It is wonderful, O 
Lord, that by taking up, etc. this perfection of wisdom, one 
should gain at the preparation stage, and obtain at the sub¬ 
sequent stage so many (because they give shelter, defense, 
and protection times without number) of these aforemen¬ 
tioned advantages benefits even here and now, i.e., in this 
present birth. Having thus shown there is a connection 
[Sakra] asks a question about the aspect, saying. Does one, 
when taking up the perfection of wisdom, take up all 
the six perfections? He uses the locution six perfections 
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intending that the main Perfection of Wisdom, [i.e., the non¬ 
dual Tathagata fundamental stage that is the antidote to all 
settling] includes the secondary Perfection of Wisdom [i.e., 
the preparation and subsequent stages] too because he says. 
Does one include the five perfections of giving and so on 
when taking up the perfection of wisdom? [The Lord] 
says. Yes, intending that since the main. Perfection of Wis¬ 
dom arises when there is an unmistaken understanding of 
all dharmas, therefore all purification dharmas are included 
with it. 

[Maitreya] is saying that [this part of the Sutra says] 
that all aspects of antidotes are included in the Perfection 
of Wisdom and that the subsequent forbearance and knowl¬ 
edge of stopping is produced when, with all dharmas 
as objective support, [a Bodhisattva internalizes] such [an 
understanding]. 

Expounding on the fourth instant aspect of stopping 
the Lord says. And further, by taking up, etc. the perfec¬ 
tion of wisdom, one gains advantages even here and now. 
Listen and attend well and properly, and I will teach you 
which ones they are. I have explained listen and so on [on 
pages 137-38]. Alternatively, listen well because [such lis¬ 
tening] is good at the beginning because it causes devotion; | 
listen properly (susthu) because [such listening] is good in ^ 
the middle because it backs up (suprsthi) [practice];^" and 
attend properly because [such attention] is good at the 
end [193] because it causes liberation. Or else he says 
well and so on because they counteract small, middling, 
and big faults, respectively. Alternatively, he says well 
and so on to emphasize the words, the meaning, and both, 
respectively. 

[The gods reply So be it, and the Lord says]. The quar¬ 
rels, contentions and contradictions of those who would 
oppose my dharma in the sutras and so on will simply van¬ 
ish away become invisible and hence and will not abide, 
logically, will not get to remain. Because of that the inten¬ 
tions the hopes of the opponents will remain unfulfilled 


Light for the Ornament for the Clear Realizations 

unsatisfied. Those who would oppose (mamsyante) refers to 
the Bodhisattvas who, right after this, enjoy meditation on 
the Mother of Victors. You have to supply this because [the 
Lord] is talking just about the benefits they get, and he will 
say immediate!^ after this [in the next line], "for the follow¬ 
ers of perfect wisdom those disputes will simply vanish 
away" and so on. They would quarrel {vigrahltsainja) seize 
on igrahitavya) contradictions {viruddha) in their mind; con¬ 
tend {vivaditavya) voice (vaditavya) contradictions {viruddha) 
with their voice; and thus contradict {virodhayitavya) make 
incoherent {vighatayitavya) with both [mind and voice]. Al¬ 
ternatively, the three words would quarrel and so on are for 
making the words, the meaning, and both incoherent. [194] 
Having anticipated the question, "But how can an argument 
to which they are exposed vanish unless someone else 
corrects them?" with. And why? he says. Because it is a fact 
that for those who take up and so on the perfect wisdom 
those disputes grounds for controversy will simply vanish 
away, and will not abide. He is saying it is in the very 
nature of things that persons who have cultivated the 
Perfection of Wisdom will right themselves just through the 
operation of that. 1 have already explained take up and so 
on [on pages 29,42, and 189]. Alternatively they take up by 
hearing a summary, bear in mind by paying attention, 
preach by reciting books {piistaka), study by comprehending 
the meaning of texts (grantha), spread, demonstrate, and 
expound by explaining a topic without contradicting direct 
perception, inference, or scripture, respectively, or by dem¬ 
onstrating that the three categories of imaginary and so on 
are not produced.^* They proclaim by expounding through 
recitation alone, and repeat by making [a recitation of the 
text they have learned during the day] during the first part 
of the night [just before going to sleep]. With different 
surpassing aspirations to turn over [all their merit] to 
enlightenment [for the sake of others] they accomplish these 
[practices of] properly taking up [the Perfection of Wisdom] 
and so on. 
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In conclusion [the Lord] says. This is one {imam api) 
advantage here and now. The word api is because the 
advantage [the Lord] is discussing is not the only one. 

The Lord, ha\dng thus taught that the splendor {tejas) • 
and power of the Perfection of Wisdom cahns all troubles, 
to further explain by example says. There is an herb, Maghi 
by name, a cure for all poison since it counteracts all plant, 
etc., toxins. This identifies it. Suppose a viper a creature 
wdth a poisonous bite, famished, looking for a meal, set on 
eating, were to see a creature, i.e., some class of being like a 
frog and so on, and pursue thinking to make a meal of it, 
following tracking the scent the smell of its flesh and so on, 
in order to eat it; but if that creature went to a patch of that 
herb and stood there, then the smell of that herb would 
cause the snake to turn back make a retreat. Some books [in 
introducing this passage] [195] say, "in order to make a 
fuller investigation [of the Perfection of Wisdom]," based on 
the fact that a particularly distinguished result arises from 
a particularly distinguished cause. [They say the Lord is 
using the example to] say [the Perfection of Wisdom] is hard 
to find. Certain [beings], though famished, i.e., pained by 
hunger might not be preparing to eat, like [during a fast] to 
propitiate a god, so [the Lord] says looking for a meal to 
exclude that; and even if they are, some still might not be 
fixed on the aim and look for a meal so he says set on eating 
to eliminate that. Qualm: How can the smell of that herb 
cause [the snake] to turn back if the creature's scent is not 
gone? Having anticipated that with. And why? the Lord 
says, Because the healing quality of that herb is so power¬ 
ful that it overpowers the viper's poison. The sentence 
means that even on the covering level just that herb, not 
others, is so powerful becaflse of the operation of cause and 
effect, "like the sense faculties and so on that are exactly 
what they are even though some are different [because of 
special causes]." 

[Maitreya] is saying [the Lord is saying] just the Perfec¬ 
tion of Wisdom calms all external and internal troubles. 
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and that the subsequent knowledge of stopping is produced 
when, with all dharmas as objective support, [a Bodhisattva 
internalizes] such [an understanding]. 

[196] To talk about the first instant aspect of the path 
the Lord says. Just so will any quarrels, contentions and 
contradictions to which the follower of perfect wisdom is 
exposed, be stilled, appeased and vanish right then (just 
wherever they occur is the meaning) through the splendor, 
power, strength, and power in reserve of perfect wisdom. 
The indefinite pronouns yani and tani together mean yani 
kanicit (any). Splendor, power, strength, and power in 
reserve indicate just the Perfection of Wisdom's capaciW on 
the paths of preparation, seeing, meditation, and the special 
paths, respectively. Understand stilled, appeased and van¬ 
ish with the time of [wisdom] arisen from listening, think¬ 
ing, and meditation, or with the stages of preparation and so 
on, respectively. [The Lord] reiterates just that with. Wher¬ 
ever {xjato yatah, i.e., yatra yafra) they the ground for dis¬ 
putes will occur, right there on that ground they will stop, 
vanish, [not grow] nor abide. These three words and "be 
stilled" and so on are not different in meaning. Qualm: But 
how can this be, unless someone else corrects them? As be¬ 
fore [on page 194], having anticipated this with. And why? 
to respond [the Lord] says. Because it is perfect wisdom 
which appeases by eradicating active settling on nirv^ana 
and so on all evil,—from greed (the words and so on bring 
in hatred, etc.,) to (incorporating settling on the applications 
of mindfulness and so on) seizing on Nirvana settling 
on nirvana with and without remainder— and does not 
increase it because it destroys the residual impressions of 
greed and so on. 

[Maitreya] is sapng [the Lord is sa)dng] just cultivating 
the Perfection of Wisdom appeases greed and so on and 
settling on nirvana, and that the forbearance and knowl¬ 
edge of dharma in the path is produced when, with all 
dharmas as objective support, [a Bodhisattva mtemalizes] 
such [an understanding]. 
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About the second instant aspect of the path the Lord 
says. And the Gods and all the Buddhas, and all the Bodhi- 
sattvas, will arrange for the shelter, defense ax^d protection 
of this follower of perfect wisdom, and so on. I have al¬ 
ready [on page 191] explained shelter, defense and protec¬ 
tion. Alternatively, [as Arya Vimuktisena says], understand 
that they arrange shelter and so on, as appropriate, "from 
harm from spirits, elements, and inner problems, respec¬ 
tively." Or else understand that they arrange shelter and so 
on from the three sorts of problem where you yourself are 
the cause, where a putative other being is the cause, and 
where a putative other being is not the cause,^^ respectively. 

[Maitreya] is saying [the Lord is saying] that the 
Tathagatas and so on totally shelter, defend, and protect 
those who are engaged in taking up, etc., the Perfection of 
Wisdom, and the knowledge of dharma in the path is pro-, 
duced from such a Perfection of Wisdom with all dharmas 
as objective support. 

About the third instant aspect of the path [the Lord] 
says. And further, the speech of the follower of perfect 
wisdom will become acceptable {Meya-vacana), soft be¬ 
cause hearing it gives pleasure, measured because the 
expression exactly matches the meaning, and adequate be¬ 
cause [Bodhisattvas] are skilled in speaking concisely. Un¬ 
derstand that their speech should be accepted {adeya-vakya) 
because they themselves, having earlier compassionately 
refrained from killing and so on, standing in the knowledge 
of all aspects, cause others to stand there, and praise and 
welcome those others who themselves stand there. Other¬ 
wise it would not be speech that should be accepted 
iupddeya-vacanatva). In the Twenty-five Thousand [the Lord] 
says, "He himself wilfbe one who abstains from taking life," 
up to, "he will praise those others and will welcome them 
. . . thus this speech will become acceptable" and so on.^^ 
Wrath the mental fury part of anger when confronted with 
a harmful situation and conceit an inflated notion based on 
the view of the true body will not overpower him. Qualm: 
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I Faults are not removed unless something counteracts them, 

! so how could such advantageous qualities arise in them? 
i Having anticipated this with. And why? the Lord says, 

■ Because perfect wisdom tames insofar as it makes them 

refrain from killing and so on and transforms insofar as it 
makes them use measured speech and so on as they turn 
towards beings him. Wrath and conceit he does not in¬ 
crease. Neither enmity just the part of anger that is a non¬ 
absence of a tendency to hostility nor ill will fury at beings, 
sufferings, and problematic dharmas will take hold of him, 

I not even a tendency the part of hatred that is a tendency for 
on-going hostility towards them. He has in mind that the 
Perfection of Wisdom itself counteracts all faults, and that 
they have cultivated it. 

[Maitreva] is saying [the Lord is saying Bodhisattvas] 
who want Buddhahood themselves refrain from killing be- 
j ings and so on just through the mentoring power of the Per- 
! fection of Wisdom, and, based on that, having stood in the 
'i knowledge of all aspects, must establish others in just that 
I too. The subsequent forbea: ee and knowledge of the path 

i is produced when, with all dharmas as objective support, [a 
Bodhisattva internalizes] such [an understanding]. 

To talk about the fourth instant aspect of the path [the 
Lord] says. Coursing thus dwelling in the subsequent [for¬ 
bearance and] knowledge of the path he will be mindful, 
i i.e., mind is not forgetful of a familiar topic and friendly, 
i.e., have non-hate in the form of a love for all beings as for 
an only child. He talks about the two because [BpdhisatH'as] 
with both, without taking anything as a basis and taking all 
; beings in common, dedicate their entire wholesome root 
[planted] by giving and so on to highest, right, and full en¬ 
lightenment. [199] He says about just how love works that. 
He reflects, Tf I foster ill-will in myself, my faculties will 
go to pieces because nursing malicious feelings distorts the 
look in your eyes and so on, my features will be consumed 
(dhaksyate) you will be beside yourself and smolder {dagdiw) 
and it is, in any case, quite illogical that I, who have set out 
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for full enlightenment, and who want to train myself for it 
should come under the sway of be at the beck and call of 
wrath/ and so on. 

[Maitreya] is saying [the Lord is saying Bodhisattvas] 
who want to ensure that [the merit of] giving and so on is 
not exbn^ished must turn it over to full enlightenment 
through the power of mindfulness and so on. The subse¬ 
quent knowledge of the path is produced when, with all 
dharmas as objective support, [they internalize] such [an 
understanding]. Thus [the Eight Thousand savs] in slightly 
oblique expositions of just the aforementioned aspects that 
the sixteen instants are all produced, so there is no mistake 
fiere. Thus [Maitreya] says: 

[The first instant is where Subhuti] does not accept that the 
discourse [contradicts the ultimate and covering levels] be¬ 
cause suchness and Buddha that are reciprocally base and 
based-on do not exist; [the second to fifth where Sakra and 
Subhuti say the Perfection of Wisdom] is great and immea¬ 
surable, has no limit, and is infinite; [the sixth and seventh 
where the Lord says Bodhisattvas] standing in that [Perfec¬ 
tion of Wisdom] are certain that their form [skandha] and so 
on IS the Buddha, and do not appropriate and do not let go 
[of form] and so on; [the eighth and ninth where the Lord 
says they have] friendliness and so on, [and a knowledge of] 
emptiness [that stops fear; the tenth to thirteenth where 
Sakra says the Perfection of Wisdom allows Bodhisattvas] to 
reach the state of a Buddha, [and the Lord says it] incorpo¬ 
rates all on the bright side, removes all misfortunes and 
diseases, and appeases seizing on nirvana. [The fourteenth 
instant is where the Lord says] Buddhas give [Bodhisattvas] 
s elter and so on, [the fifteenth where he says] they them¬ 
selves stand in the practice of not hurting living beings, up 
to, the practice of the knowledge of all aspects, and establish 
beings in those too; [and the sixteenth where he says they] 
turn over giving and so on to full enlightenment. These are 
the instants of the knowledge of paths. [Ornament 2.12-16] 
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Take the aids to penetration discussed in the Knowl¬ 
edge of All Aspects [section, pages 36-75] with this path 
of seeing too. Qualm: In that case, why bring up the 
Bodhisattva path of seeing again, because in that [same 
Knowledge of All Aspects section] it presets the Bodhi¬ 
sattva path of seeing where it sets forth the Joyful level and 
so forth [on pages 95-99]? [200] Response: It is to remove 
the doubt that that path explained there might not be the 
Victor's children's path, because [that section] was setting 
forth "the knowledge of all aspects of Tathagatas based on 
their realizing every cause and effect," [while Bodhisattvas 
only realize a causal path of seeing]. Hence, having zeroed 
in on just the cause, [this section] gives a separate presenta¬ 
tion of the Victor's children's knowledge of paths that is a 
path of seeing and so on. 

Still scholars should examine to see whether the 
aspects as they are given in the [Omamei^t's] verses corre¬ 
spond with the topics in the passages [from the Siltra] or not. 

I have simply presented them, to the extent that I am able, 
as Arya Vimuktisena and others have illuminated them in 
their explanation. 

Some explain-*’ that this sequence of passages with the 
aforementioned different topic [of the path of seeing] as its 
intention does not talk about aspects, and simply implies 
the sixteen instants of the path of seeing. [They say] you 
have to view the [already] spoken and [still] unspoken 
[Sutra] passages that aim to teach the topic of the aids 
to penetration and so forth Hke this too. [That is, the Sutra 
may teach a topic obliquely, and the Ornament makes the 
topic clear.] 

Others say these [Siltra passages] do not show the 
meditation sequence and so on and hence do not teach the 
series of clear realizations; and so how could they be ex¬ 
plaining the topics in the verses of the Ornament for the Clear 
Realizations. 

Qualm: Settling on things ibhdva) is the root of the heap 
of cankers such as greed and so on, and repeated meditation 
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on selflessness stops them, so how, in the absence of that, 
is there forbearance and knowledge of dharma in suffering 
and so on? [Response]: There is not, because, even though 
[the Lord] has given an exposition of all these sixteen as¬ 
pects in the aforementioned manner with the aim of clearly 
teaching selflessness, and even though they are in the vari¬ 
ety of aspects that he has set forth because of his wish to 
benefit assembled trainees, still, it is definite that it is in 
the very nature of dependent origination that the repeated 
meditation on them produces the path of seeing. It is thus in 
other [explanations of the path] as well. 

After the path of seeing [the Sutra] sets forth the path of 
meditation. First, because there is less to explain and be¬ 
cause trainees turn to the path of meditation when they in¬ 
cline towards its results, [Sakra], talking about its function 
says. It is wonderful how this perfection of wisdom the 
path of meditation that is going to be explained has been set 
up for the control iparidamana) and training (anunndma) of 
the Bodhisattvas. The first function is discipline (damanam) 
because realizing [the Perfection of Wisdom] causes con¬ 
trol, in the sense of total {sarvatah) discipline, by making all 
types of cankers [201] subservient to its command. The sec¬ 
ond function is bending {namana) [the will of Bodhisattvas] 
because after disciplining them [the Perfection of Wisdom] 
transforms (parinamana) them, in the sense that it makes 
them totally humble (namana) by preventing egotistical 
pride in attainments that are just a bit special and stops 
them boasting. 

After that, about the third function, [giving] total 
victory over the cankers by defeating all types of cankers, 
[the Lord] says. And further, Kausika, if either a son or a 
daughter from a good family who thus takes up, bears 
in mind, preaches, studies, spreads, demonstrates, ex¬ 
pounds, proclaims or repeats aloud perfect wisdom the 
[nine] stages of the path of meditation that are going to be 
explained, were to go into battle war with the cankers that 
[the path of] meditation eliminates that is underway that is 
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happening, to appear at the very front of it by realizing the 
first set of small-small and so on subdivisions [of the path of 
meditation] that counteract the first set of three big-big an 
so on opposing states, were to enter into, be in, or bestride 
it (explain these three words as the application of the second 
set of middling small and so on subdivisions that counteract 
the second set of three middling big and so on opposing 
states, respectively), were to go to by obtaining the small big 
subdivision that counteracts the big small opposing state, 
remain standing in the battle by uniting with the middling 
big [path of meditation] that counteracts the middling small 
opposing state, or sit down in the thick of it by allying with 
[MZ] the big-big that counteracts the small-small opposing 
state and fight the good fight there is no 
possible, there is no possibility (this says just that) that e 
will lose his life sever his continuum of consciousness in it. 
When there are all these nine [paths] counteracting all these 
nine opposing states he is saying there is nothing else that 
the path of meditation has to take up or reject. 

Question: Why are there so many synonyms? Re¬ 
sponse: There are eight purposes of teaching with syn¬ 
onyms. They are so that then and in the future someone will 
soLhow understand the topic; so that those who earlier 
•were distracted and those who come later will listen to the 
topic, because, when a topic is presented in just this way it 
answers criticism that those who have already listened 
might level against it; in order to illustrate the topic repea - 
edly for the dull-witted; in order to prevent understanding 
some other meaning, because a single word can have many 
meanings; so that there will be a proper understanding of 
the topic through these words, like you get from another 
collecton of words [used to explain it]; in order to make 
those who recite the Dharma skilled at giving explanations 
and lectures on topics; to demonstrate [the speaker's] own 
analytic knowledge of the Dharm^; and to plant the seed for 
that in others. You should explain all [passages where there 
are many synonyms] in this way. 
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He is using the indeclinable yad to mean yah. Hence 
the sentence ["There is no possibility such that a loss of life 
might happen" {anavakdso yat tasya ... jivitdntardyo bJwvati)] 
means, "The loss of life is not possible" (yo jivitdntardyah so 
'navakdsah). 

After freeing them from inner troubles [the Perfection 
of Wisdom] pacifies outer troubles, so [the Lord] says about 
its fourth function, [gi\dng] no occasion for somebody else 
attacking. It is impossible that he should lose his life from 
the attack get stabbed with spears and so on of somebody 
else from other humans and so on. [The Lord] gives a more 
detailed exposition of this summary indication with. If 
someone strikes him—with a sword a discus, etc., or stick, 
or clod of earth, or anything else rocks and so forth— his 
body cannot be hit. 

Question; The passage that is a summary indication 
(iiddesa) does not have a subject matter different from the 
passage that is [a detailed] exposition (nirdesa), so why the 
summary indication? Response: It is just like a systematiz¬ 
ing siitra ("aphoristic presentation") that delimits a topic 
that is determined in detail in an accompanying commen¬ 
tary ivrtti). [203] The master Vasubandhu says [a summary 
indication followed by a detailed exposition of a topic is] "to ' 
take care of trainees who understand from headings, so that 1 
others will collect the causes for understanding from head¬ 
ings in the future, to demonstrate his own mastery of brief 
and detailed teaching, and so that others will plant the seed 
for that, by becoming familiar with it in this way." The tradi¬ 
tional scriptures (agama) say, "[Question]: How can practi¬ 
tioners who become absorbed in a topic only when it is sum¬ 
marized become absorbed in all of it when the topic i^ given 
in detail? [Response]: That is why [the Lord] gives a demon¬ 
stration of the summary indication. [Question]; Similarly, 
how can practitioners who become absorbed in a topic only 
when it is given in detail become absorbed in all of it when 
it is summarized? [Response]: That is why [the Lord] gives 
a demonstration of the [detailed] exposition. You should 
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understand all [passages where a summary indication is 
followed by a detailed exposition] in this way." 

Qualm: If a person able to strike at that location strikes 
with a sword and so on and there is nothing put up in 
between to block it why can "his body not be hit?" Having 
anticipated this with. And why? the Lord says. Because a 
great, immeasurable, unlimited, unsurpassed because she 
is surpassing as [a path that develops] admiring attitudes 
and so on, unequalled because she has no equal as [a path 
of] consummation lore is this, the perfection of wisdom, a 
lore equal to the unequalled because as [the path of] com¬ 
plete purity she is equal to another unequalled continuum. 
This intends that when [Bodhisattvas] are habituated to the 
Mother Perfection of Wisdom that is such a great lore and so 
on arrows and so on cannot reach her body because she is 
able to put up an intervening weight of dharma. The three 
words great and so on are because she is endowed with the 
qualities of greatness and so on at the preparation [funda¬ 
mental, and subsequent] stages. Question; Why is she a 
great lore and so on? Having anticipated this with, And 
why? [the Lord] says, [204] Because when one trains one¬ 
self in this lore, then one is intent neither on disturbing 
,one^s own peace one does not end up killing'*" oneself and 
so on, nor that of others. He is saying that the Perfection of 
Wisdom is a great lore, etc.’, because, when [Bodhisasttvas] 
train in it, based on loving kindness and so on they do not 
learn how to harm anyone and hence prevent the violence, 
etc., that cause a shortened life and so on. 

After [saying how the Perfection of Wisdom] frees 
them from all troubles [the Lord] says about its fifth 
function, [giving] right and perfect enlightenment. The 
Bodhisattva, the great being who is trained in this lore, 
will reach full enlightenment will fhanifest the realization' 
of true reality, will gain the gnosis of the all-knowing 
will continue on after realizing true reality and realize the 
knowledge that has all dharmas as its object. The Lord says 
about just that. Once fully enlightened he will read will 
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know the thoughts (this is an instance, it brings in all 
dharmas) of all beings. Qualm: Surely we assert that abso¬ 
lutely all yogic knowledge is free of an objective support so 
how will they know all dharmas? Having anifcipated this 
with. And why? [the Lord] says. Because to the Bodhi- 
sattvas, the great beings who are trained in this lore, noth¬ 
ing remains unattained because the uninterrupted path 
destroys the two obscurations and their residual impres¬ 
sions, unknown because the path of freedom is endowed 
with the realization of the knowledge of all aspects, unreal¬ 
ized because pure ordinary knowledge determines it. 

[205] The noble Nagarjunapada and so on who follow 
the Madhyamaka philosophy explain this as follows. Even 
thoughthe knowledge of those who see something true in a 
dream ultimately has no object, it nevertheless arises in a 
form with a definite object> and, because of the force of a 
particular feature of the basic [consciousness of the clairvoy¬ 
ant person], independent of reason or scripture, is incon¬ 
trovertible. This is because the content that appears can be 
obtained. Similarly, they assert that yogic knowledge that is 
a visihi^, clearly appearing, apparently external fabrication 
iprapanca) is produced, independent of reason or scripture, 
as incontrovertible and authoritative because of the force of 
habituation to the practice of the Perfection of Wisdom. In 
that [yogic knowledge] just what somebody else imagined 
to have been, to be, or will be; or imagined as a past, present, 
or future basic fact (vastu) appears as the divisions of vari¬ 
ous different aspects. So the Lord who is witness to every¬ 
thing and accepts it thus speaks of the gnosis of the all¬ 
knowing that remains unattained, unknown, unrealized 
as something that is there [as a basic fact], because even 
when you undo error you cannot un^o aspects because 
there is no connection [between them]. 

Those with surpassing faith should worship the place 
where the realization of the Tathagatas arises because of the 
great merit, so after the function of [giving] enlightenment, 
to speak about the Perfection of Wisdom's sixth function. 
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I making the place that is her basis worthy of worship, [the 
j Lord] says. Further, even where this perfection of wisdom 
:j has just {antasa means agatya)^^ been written down in a 
i book, and has been put up and worshipped, where it has 
not been taken up, etc., there men and ghosts can do no 
harm, except as a punishment for past deeds, i.e., deeds 
that you definitely have to experience unless you have 
meditated on what counteracts them. [206] To firmly estab¬ 
lish the true reality of this fact with an example [the Lord] 
says. Just, Kausika, as those men and ghosts, even 
animals, who have gone to the terrace of enlightenment 
ibodhi-manda-gata), or to its neighbourhood (bodhi-manda- 
parisdrnanta), or its interior, or to the foot of the tree of 
enlightenment (bodhi-vrksa-mida) cannot hurt cause harm, 
injure willfully damage, or take possession of those 
[Buddhas]. The ring left [by the cream] imarida), i.e., essence 
of enlightenment (bodhi) is the area of the earth where 
[a Buddha] sits in cross-legged triumph. Those who have 
I gone to that {tad-gata) are those who have surrounded it. 
i The neighbourhood {parisdmanta) is the part of the earth 
bounded by four vajra stakes, [i.e., main roots] standing at 
the boundaries. I have explained bodhi-manda. Its interior is 
•the place in the center of it. Since the root (mida) of the tree in 
the earth is brought in under the word "neighbourhood, 
the vrksa-mula is the part of the tree that comes out from 
i that. They cannot, i.e., [those Buddhas] are not objects suit- 

i able [to be hurt and so on]. Ghosts, spirits and so on cannot 

take possession of enter into those [Buddhas]. 

(2ualm: There is no activity at the site to prevent hurt¬ 
ing and so on when if occurs, so why can they not hurt them 
and so on there? Having anticipated that with. And why? 
[the Lord] says. Because in it the past, future and presei\J 
Tathagatas win their enlightenment, they who promote in 
all beings and who reveal to them feairlessness, lack of 
hostility, lack of fright. This passage means that it becomes 
a place that is particularly special because they, the 
Buddhas of the three time periods, arise there—those who 
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for the sake of all beings for a long time and without break 
promote devote themselves to, and reveal based on others, 
the fearlessness, lack of hostility, and lack of fright that 
are subdivisions of losing kindness counteracting small, 
middling, and big malice. So, because of the power of 
the true nature of dependently originating dharmas they 
cannot do hurtful, etc., acts that come from bad causes there 
on that piece of earth because an inconceivable confluence 
of causes and conditions has made it so great. 

[207] Having thus taught by an example, [the Lord] 
teaches what is illustrated by the example with. Just so, 
Kausika, the place in which one takes up, etc., this perfec¬ 
tion of wisdom, in it beings cannot be hurt by men or. 
ghosts. Anticipating the previous qualm with. And why, 

[the Lord] responds in just the same wa}' by setting forth 
the greatness of the place with. Because this perfection of 
wisdom makes the spot of earth where it is into a true 
shrine for beings (caitya-bhuta) because it causes those who 
worship it and so on to gather merit,—worthy of being 
saluted because they bow to it, revered because they recol¬ 
lect its qualities and think highly of it, worshipped, adored, 
magnified, honored and respected—into a shelter because 
it stops all troubles for beings who come to it, a refuge ii 
because practices that depend on it are not in vain and be- i- 

cause it is a place that is inviolable, a place of rest because 
it is the true ground for faultless ease, and final relief be¬ 
cause it is a place where they travel as supreme nobility. i 

Some say the word bhilta [in caitya-bhuta] means "analo- i 

gous to," as in pitr-bhilta ("true father"), i.e., someone who I 
is a like a father. Thus the spot of earth is a caitya-bhuta 
("a true shine," "serv^es as a shrine") because it is similar to 
other shrines [while not actually being one]. Candragomin ; 
says, j 

i 

i 

The spot of earth blessed with the sacred verse beginning, { 

"The Tathagata has taught those dharmas that are causes" | 

and so on that illuminates the selflessness of persons is I 
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considered a stupa, so it is absolutely definite that the place 
where someone takes up and so on {udgrahanMinopeta) the 
Mother [Perfection of Wisdom] that makes clear the selfless¬ 
ness of all things {vastu) is a stupa. Hence caitya-hhuU ("true 
shrine") in the sense that it actually is that, as in sdksibhuta 
T'a true witness") for an actual witness. 

The three words worshipped, adored, magnified are for 
small, middling, and big worship, respectively. It should 
be honoured by giving it special status by appending the 
honorific title sn ("glorious") and so on; and respected by 
not [208] disregarding it. 

You should understand the six functions in the way 
that they have been explained. Thus [Maitreya] says, 

i [From the Perfection of Wisdom comes] total discipline, total 

I bending, victory over cankers, no occasion for attacks, 

i enlightenment, and a state that is a basis worthy of worship. 

I [Ornament 2.17] 

I 

I After function [Maitreya] has to explain the path of 

I - -meditation. It is subdivided into two: with and without 
I outflows. Of these, [the path of meditation] with outflows is 

I of three types marked by belief, dedicatory, and rejoicing 

i attentions, and the one without outflows of two types that 
: are a consummation and a complete purity. 

Hence he has to explain belief that is the basis for the 
wholesome dharmas they have seen concordant -with belief, 
even though they are not realizations at first because [those 
beliefs] are governed by the path of meditation. It is further 
divided into three root divisions: belief for your own wel¬ 
fare, for your own and others' welfare, and for the welfare of 
others, each of which is again subdivided into three sets of 
three (small, middling, and big) for nine. So there is a small, 
middling, and big belief for your o-wn welfare, and similarly 
with belief for your own and others' welfare, and for belief 
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for the welfare of others too. Again these nine types are each 
subdivided into small-small and so on giving three times 
nine for a total of twenty-seven sorts of belief. So the nine 
subdi\'isions of belief for your ovvm welfare are small-small, 
middling-smaU, and big-small; small-middling, middling- 
middling and big-middling; and small-big, middling-big 
and big-big. You have to understand that the subdivisions 
of belief for your own and others' welfare, and belief for the 
welfare of others are like this too. 

[209] Of these, based on the first, small-small subdivi¬ 
sion of belief for your own welfare Sakra says. Suppose that 
there are two persons. One of the two, a son or daughter of 
good family, has written down this perfection of wisdom, 
made a copy of it; he would then put it up, and would 
honour, revere, worship, and adore it with heavenly pleas¬ 
ing to the mind flowers blossoms scattered about, incense - 
natural, compounded and so on, perfumes born of [the san¬ 
dal wood trees of] Malabar (malaya), wreaths garlands made 
of every seasonal flower, unguents the sort that loosen up 
the body, aromatic powders golden powder and so forth, 
strips of cloth clothes, parasols white umbrellas and so 
forth, banners stamped with the garuda and so on, bells 
stamped with the vajra and so on, flags without any mark¬ 
ings, and with manifold kinds of worship, i.e., different 
sorts of delicacies, pleasures and so forth. The other would 
deposit arrange in Stupas the relics {sanra) the physical 
body irupa-kaya) according to some, the basic elements 
(dhatavah) according to others of the Tathagata who has 
gone to Parinirvana; he would take hold of make their own 
them (not just the reliquary but the relics too because of the 
word ca) and preserve make them last a long time. He 
would honor, worship and adore them with heavenly 
flowers, etc., as before. Which one of the two would beget 
greater merit? 

[The Lord] poses a counter question to Sakra to teach 
with his very words the greater merit from worshipping the 
Mother [Perfection of Wisdom]: I will question you on this 
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point, and you may answer to the best of your abilities. 
The Tathagata, when he had acquired and known full en¬ 
lightenment or all-knowledge, in which practices did he 
train the all-knowledge-personality {sarvajnatdtrna-bhdva) 
that he*had brought forth, i.e., in which path did he train 
the body {sarira-svabhdva) suited to the attainment of the all- 
knower's (sarvajna) knowledge ijndtia) that he completed. 
[210] Having in mirid that unless you stop error with the 
Perfection of Wisdom, freedom is impossible Sakra says. 
It is because the Lord has trained himself in just this 
perfection of wisdom that the Tathagata has acquired and 
known full enlightenment completion of your own welfare 
or all-knowledge completion of the welfare of others. Put 
the acquired together with the opening attainment of 
enlightenment in the diamond-like [absorption at the end 
of the Bodhisattva mind-stream] that is a state of suitability, 
and, after that, the known with full enlightenment. Alter¬ 
natively, put the known with full enlightenment, and then 
the acquired with all-knowledge. 

Now with his very words the Lord responds. There¬ 
fore the Tathagata does not derive his name from the fact 
that he has acquired this physical personality {dtma-bhdva- 
sarira-pratilambhena) ^ but from the fact that he has acquired 
all-knowledge. [In the compound], sarira ("body") and 
dtma-bhdva ("who he is") are in the nominative case, 
or else [dtma-bhdva is in the genitive case] based on the 
principle [seen in the statement], "the body of that torso, 
as it were," [hence, "a person's body"]. [The Tathagata] "has 
aquired" ipratilabha), acquires (pratilabhyate) just that [accu¬ 
sative case]. All Tathagatas do not derive their name get to 
be Tathagatas because of that is the idea. Question: Why 
then are they called Tathagatas?" He says, but from the fact 
and so on. 

About still another good quality [of the Perfection of 
Wisdom] he says. This all-knowledge has come forth from 
the perfection of wisdom and this acquisition of the 
physical personality of the Tathagata is the result of the 
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skill in means of the perfection of wisdom and becomes a 
sure foundation for the cognition of the all-knowing, i.e., 
serves as a cause for completion of all-knowing knowledge 
in others. [211] He says just that with. Supported by this 
foundation the acquisition of the physical personality the 
revelation of the cognition of the all-knowing takes place, 
the revelation of the Buddha-body (sarJra) Form Body 
(kdya), of the Dharma-body the sutras and so on, of the 
Samgha-body the gathering of noble, irreversible Bodhi- 
sattvas and so on takes place. The acquisition of the 
physical personality is thus the cause of the cognition of 
the all-knowing [in others]. As the sure foundation of 
that cognition it has, for all beings, become a true shrine, 
worthy of being saluted respectfully and so On. Even after 
1 have gone to Parinirvana my remaining relics also will 
be worshipped. 

Having thus explained in detail, to sum up he says. It is 
for this reason that the person who would copy and wor¬ 
ship the perfection of wisdom would beget the greater 
merit. Qualm: The Tathagata is superior to all, so why is 
there more merit in worshipping the Mother [Perfection of 
Wisdom] that is still a cause? Having anticipated this with. 
And why? he says. For, in doing so, he would worship 
the cognition of the all-knowing. This passage, based on 
[Dignaga's] statement that, "the Perfection of Wisdom is 
non-dual wisdom. It is the Tathagata," means that [212] 
just the Tathagata, principally the Dharma Body, is the Per¬ 
fection of Wisdom. Hence those who worship the Mother 
[Perfection of Wisdom] that makes that clear beget great 
merit because they are worshipping the Dharma Body that 
is all-knowing knowledge. There is^not more merit from 
worshipping the Form Body that is a reflection (pratibimba) 
of the Tathagata, how^ever, because it is not included in the 
superior Dharma Body. 

[The Lord] has demonstrated that those who, having 
copied out [the Perfection Wisdom], worship her make 
more merit. To teach that those who are involved in the 
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1 copying do so too he says. The son or daughter of good 

j| family who is making a copy of the perfection of wisdom, 

j and who worships it and so on begets greater merit. Antici¬ 
pating the previous qualm with. And why, [the Lord] 
responds in the same manner saying. For by worshipping 
the perfection of wisdom he would worship the cognition 
of the all-knowing. 

[213] To teach the second, middling-small subdivision 
Sakra asks. How can it be that those men of Jambudvipa 
... do not know because thev do not understand accumula- 

( 

tion of merit that the Lord has taught that the cult ipiijakrta) 
of the perfection of wisdom is greatly profitable? The 
merit accumulation is great (mahan) profit {arthah). [That 
profit] issues forth from that [worship iptija) of the Perfec¬ 
tion of Wisdom, hence that worship is] maharthika ("greatly 
profitable") [explaining the -ka]. How is it that they are not 
aware because they do not know knowledge accumulation 
that the Lord has taught that the cult of the Perfection 
of Wisdom brings great advantages, fruits and rewards? 
The accumulation of wisdom is a great advantage 
i imahamisamsah). That is caused by that [worship, hence that 

I worship] brings a great advantage imahaniisarnsa). It brings 

I . great fruits the maturation result and rewards the outflow 
! result, [i.e., the result similar to the cause] of the accumula- 
i tions of merit and knowledge, respectively. [Sakra] phrases 
it thus because the Form Body and Dharma Body issue forth 
from those. But they do not know this because they do not 
realize the result of merit and knowledge, they are not 
aware of this! They have no faith in it because they do not 
know the strict [cause and effect] relationship that obtains 
betweens actions and results and so on. 

[The Lord] ans's^/'ers the question with his very words 
and poses a counter question to teach about the middling- 
smaU subdivision: What do you think, Kausika, how many 
of those men of Jambudvipa are endowed with perfect 
faith iavetya-prasMa) in the Buddha, the Dharma, the 
Samgha? Sakra; Only a few men of Jambudvipa are 
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endowed with perfect faith in the Buddha, the Dharma, 
the Samgha. One, [i.e., Arya-Vimuktisena] says, "they have 
"unbroken iaiih” [(^bhedya-prasdda), i.e., "knowledgeable 
faith" (avetya-prasdda)] when, having destroyed doubt, they 
have faith that a knowable iavagamya) good quality is 
possible. Others say "'perfect faith' (avetya-prasdda) is faith 
in the Three Jewels and fourth, morality pleasing to noble 
beings in those who have seen true reality." 

[214] Greater and greater merit is the result when 
[Bodhisattvas] have specially qualified, surpassing vigor 
and so on. Having that in mind, the Lord concurs by 
praising [Sakra] saying. So it is, Kausika. Only a few men 
of Jambudvipa are endowed with perfect faith in the 
Buddha, the Dharma and the Samgha. What he means is 
just as there are few who have perfect faith, because, even 
if they have attained great understanding they may not 
have special, surpassing intention vigor and so on, simi¬ 
larly, few are those who worship the Perfection of Wisdom 
and so on [even if there are many who know her]. You have 
to understand that he is teaching this in this statement, 
otherwise he would have said nothing by [re]-stating 
Sakra's question. 

[215] To explain the preceding topic in detail by teach¬ 
ing who are fewer and who are the fewest [the Lord] says. 
Fewer than those few are those who attain the fruits of a 
Streamwinner . . . Fewer still realise Pratyekabuddha- 
enlightenment. Fewer still raise their thoughts to full en¬ 
lightenment. Fewer still who ... strengthen that thought, 
i.e., who stabilize it by recollecting and practicing the quali¬ 
ties [of BodhisatWas praised] in such [lines] as, "From the 
moment that finest thought arises, wise [Bodhisattvas] 
perfectly restrain their mind from never-effding misdeeds 
and do not fear cankers and suffering in good times or bad." 
Fewer still those who, having raised their thoughts to 
full enlightenment, and strengthened that thought (in 
upabrrnhayitvd he uses the gerund ending in -tvd [instead of 
the usual -ya]), in addition dwell with vigor exerted are 
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fired up with vigor. Fewer still those who pursue medita¬ 
tion (yoga) on, i.e., with the power of concentration think 
single-pointedly about the perfection of wisdom. Fewer 
still those who course follow by understaj;iding tme rea i y 
in the perfection of wisdom. Fewer still those who cours¬ 
ing and striving in the perfection of wisdom, abide on 
the irreversible [eighth] "Immovable" Bodhisattva-stage. 
Fewer still, coursing and striving in the perfection of wis¬ 
dom, will know full enlightenment. Fewer still... know 
full enlightenment. Now, those Bodhisattvas who have 
stood on the irreversible Bodhisattva-stage, and who have 
known full enlightenment, they expound the PerfeHion 
of wisdom to other sons and daughters of good fam y 
who are earnestly intent (adhydsaya-sampanna), those who 
are endowed with special surpassing intention [explaine 
in the lines], "The noble ones have an extended, expanded, 
iovous, helpful, great, and righteous intention (asaya) that is 
a surpassing intention (adhydsaya) because it is surpassing 
in those wavs," who train themselves, and strive, in the 
perfection of wisdom. And they those who are listening, 
in their turn, take up the perfection of wisdom, study and 

[216] Again, to teach just how few they are [the Lord] 
says. Now then, there are countless beings who raise their 
k^ghts to enlightenment... and just one or two of them 
can abide on the irreversible Bodhisattva-stage. Qualm. 
All [Bodhisattvas] proceed forth with the same intention 
[of reaching enlightenment] so why would "just one or two 
abide?" Having anticipated that with. And why? he says 
fortill enlighfenment is hard to come up to hard to reach 
if one has inferior vigour, is slothful, an inferior 
has inferior thoughts, notions, intentions and wisdoms^ 
He has to speak about the seven, inferior vigour and so on 
because [there are Bodhisattvas] without speaal intention 
vigor on the four aids to penetration, on the paths of seeing 
and meditation, and on the special path, 
saying that even though they proceed forth at the start with 
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equal intention, they are not all vessels for full enlighten¬ 
ment because they might not have surpassing intention 
\dgor. 

To teach the third, big-small subdivision he says. So 
then, if someone wants quickly swiftly to know full 
enlightenment, he should indefatigably without effort 
and continually again and again hear and study this very 
perfection of wisdom. Qualm: Those who want to be 
Tathagatas have to train in the Bodhisattva deeds, so why 
does he say they should train in the Perfection of Wisdom? 
Having anticipated that with. And why? he says. For he 
will understand that in the past, when he was a Bodhi¬ 
sattva, the Tathagata trained in the perfection of wisdom; 
that also he should train in it; that she is his teacher. 
Whether the Tathagata remains or has disappeared into 
final Nirvana, the Bodhisattvas should run back to this 
very perfection of wisdom. This passage means he Bodhi¬ 
sattvas will understand [217] that in the past, when the 
Lord was a Bodhisattva, he trained in the perfection of 
wisdom by way of taking nothing as a support, in order 
to bring the Bodhisattva deeds to completion. Similarly 
[Bodhisattvas will understand] that they should run back 
to this very perfection of wisdom as the cause for obtaining 
all Buddha qualities as well, "Otherwise, by taking things 
as a support, we will not bring the Bodhisattva deeds to 
completion and will not realize enlightenment." 

[21B] Teaching the fourth, small-middling subdivision 
the Lord says. Therefore, then, Kausika, if someone would 
build, for the worship of the Tathagata who has disap¬ 
peared into final Nirvana, many kotis koti on koti of 
Stupas made of in the nature of the seven precious things, 
(there are these seven precious things in the statement that, 
"The seven precious things are described as coral, tur¬ 
quoise, silver, crystal, and gold, along with rubies, and 
emeralds, because they are the best of all, or because all the 
others are considered subdivisions of those in that they 
approach their color and appearance"), enshrining therein 
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the relics of the Tathagata having the relics of the Tathagata 
in the middle of it, and all his life honor them with flowers, 
etc., would he then, on the strength of that itat-nidancii'n) 
with that as a cause beget a great deal of merit ipiinya)? 
Some editions read tato niddnam "[would he then] because 
of that [beget a great deal of merit that is] a cause." There, 
this means: Does worship of a reliquary enshrining relics, 
because it is close to that [enlightenment], on the strength of 
that, i.e., as a cause for attaining Buddhahood beget a great 
deal of merit (piimja). Even though the Knowledge Collection 
gives different names to "merit" and reserves pumja for the 
wholesome [root] connected with the Desire Realm, and 
dninjya ("unwavering") for the wholesome [root] connected 
with the Form and Formless Realms, here you should know 
that puny a is the wholesome [root that grows into Buddha¬ 
hood] in general, because he could possibly be referring 
even [to a god] in the Form Realm [worshipping the 
Tathagata's relics]. 

[Sakra replies]. He would, O Lord, he would, O 
Sugata. "Know he says 'he vyould' again to indicate an 
enormous merit, and 'Sugata' out of special reverential awe 
and so on." 

[The Lord says]. Greater would be the merit of some¬ 
one who would truly believe in be convinced by this per¬ 
fection of wisdom; who would trustingly by entertaining it 
mentally confide in it take it as the object of belief attention, 
then resolutely intent on it, serene in his faith open to it 
because of seeing it is good, his thought raised to enlight¬ 
enment, i.e., the special thought qualified by taking the 
Bodhisattva vows that cause full enlightenment, hear it, 
learn it, bear it in mind, recite and study it, spread, demon¬ 
strate, explain, expound and repeat it, illuminate it in 
detail to others, uncover its meaning bring out and talk 
exclusively about just that meaning, investigate it with his 
mind see if there are any inner contradictions; who, using 
his wisdom to the fullest extent (wisdom is at its fullest 
extent when it is conjoined with the full extent of the small- 
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middling, etc., subdivisions of belief) would thorouehlv 
examine would make an investigation of it the Perfection of 
Wisdom; even of someone who would just preserve it in 
the form of a book and store away the copy—so that the 
good dharma might last long with that as cause. [The Lord] 
iterates that with, so that the guide of the Buddhas the 
Mother Perfection of Wisdom who alone is the Buddhas' 
pi o might not be annihilated because you cannot read 

ih If'''' and. similarly, so 

a e goo scripture and realization dharma might not 
disappear as it would without that Mother, and further, so 

be assisted by tne Mother who assists Bodhisattvas [219] in 

M [the book] and so on since 

(yatah has been left out) their guide will not give out. When 

she exists in book form the Mother assists Bodhisattvas 
[as offspring] because they read [the book] and so on, [i e 
understand the Perfection of Wisdom, cultivate her and 
reach enlightenment]. Take the iti~in the sense "that is 
why —with sf/zapayed ("would store away") [hence "store 
away the copy-so that the good dharma might last'... so 
ouf'l^^^ assisted, since their guide will not give 

Since they not only store it away, but with the afore¬ 
mentioned intention also honor it and so on, the Lord savs, 

.. . and who, finally, would honour and worship this per- 
ection of wisdom. You should know that all these hearing 
and learning and so on are said to be the ten forms of spiri 
^al conduct. [The Delineation of the Middle and Extremes] 
says. Worship, dictating, giving, listening, reciting, taking 
up, proclamation, repetition, reflection, and meditation— 
from hese ten forms of spiritual conduct comes an immea- 
urable heap of merit because it has a special feature, 
because it does not finish, and because the assistance it gives 
to others does not end." ° 

[220] Governed by the fifth, middling-middling sub¬ 
division [the Lord] says. Greater would be the merit of the 
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devotee of the perfection of wisdom compared not only 
with that of a person who would build many kotis of 
Stupas made of the seven precious things, enshrining the 
relics of the Tathagata. It would be greater than the merit 
of one who would completely fill the entire Jambudvipa 
with such Stupas. About Jambu-dvipa [the Treasury of 
Knowledge says],"*^ "Jambu-dvipa is in the form of a cart with 
three sides of two thousand, and one of three and a half 
[thousand] yo/anfl."^^ 

[221] [About] the sixth, big-middling he says, [222] It 
would be greater than the merit produced by all beings in a 
four-continent world system if each single one of them were 
to buUd such a Stupa. About a four-continent world system 
[the Treasury of Knowledge says], "There is a wind firma¬ 
ment, immeasurable, pushing up 1,600,000 yojana, a water 
firmament pushing up 1,120,000 (after the height of 800,000 
the rest become gold [like cream]), and on it Meru made 
of four jewels [one to each side], the seven [concentric] 
mountain ranges made of gold; first Yugarndhara, Tsadhara, 
Khadiraka, Sudarsana, AWa-karna, Vinataka, Nimirndhara; 
then, based on the southern direction and so on, are the four 
islands. Jambu-dvipa is in the form of a cart with three sides 
of two thousand, and one of three and a half [thousand] 
leagues. In the east is Videha like a half moon with three 
sides like [Jambu-dvipa's] and one of them 350 [yojana]. 
Godaniya is 7,500 [yojana] and [in the shape of] a circle; 
Kuru 8,000 with four equal corners. They assert that there 
are these eight islands, respectively, in the intermediate 
spaces between them; [the lands of] the Dehas, Videhas, 
Kurus, Kauravas, Camaras, Avaras, Sathas, and Uttara- 
mantrins; and then Cakra-vada for [a final concentric girdle 
of outer mountainsj*circling the four islands like an enclos¬ 
ing boundary along with the black mountain range of iron. 
And all of these, furthermore, including the islands, are 
sunk down 24,000 [yojana] into the water. Meru rises up 
above the water the most at 24,000 [yojana], and those [con¬ 
centric] massifs having the same elevation are reduced in 











166 ^^^^^<^^yalamkaralokaPrajna-paramita-tn/ak}iya 

I 

size by half on down, [respectively]. The seas occupy the * 
seven spaces between them. The first sea is 80,000 yojana. It i 
IS the mner ocean and is triple its [external] limit.'^’ The other I 
seas [are reduced in size] by half, respectively. The rest is th^ ' 
great outer ocean. Above Meru [and in that sense included ! 
wth the islands] are the divine mansions [of the gods]." ! 
This IS traditionally known as a four-island [world svs- I 
tern]. A world system (loka-dhatu) has exactly four islands i 
so [it IS called] a four-island [world system]."^' ! 

[^3] [About] the seventh, small-big he says. Or, i 
equally, if all beings in a small chiliocosm [were to build i 
^h a Stupa] and so on. [224] About a small chiliocosm i 
[the Treaswy of Knowledge says],^^ , 

four-island [world systems], the moon, the sun, Meru, the ‘ 

Desire Realm heavens, and the Brahma world are a small 
chiliocosm." 

o eighth, middling-big he savs, ^ 

Or [If all beings] in a medium dichiliocosm [were to build 
such a Stupa] and so on. About a medium dichiliocosm I 
[the Treasury of Knowledge says], "one thousand small chilio- 
cosms make a dichiliocosm." 

_ t226] Teaching the ninth, big-big he says. Or [if all be- 

mgs] in a great trichiliocosm [were to build such a Stupa] 
and so on. About a great trichiliocosm [the Treasury of 
nowledge says], "One thousand dichiliocosms make a 
nchiliocosm—the final turn of the great cosmic wheel—[all 
or whichJ end and arise together." 

f U demonstrated the nine subdivisions 

of belief for your own welfare because [Bodhisattvas at ' 
those levels] have not extinguished the residual impressions 
left by pride m I. About the first, small-small subdivision of ' 

welfare [the Lord] then savs, i 
imaginary case, all beings in a great I 
tnchihocosm should simultaneously, i.e., all at once, not I 
efore and not after become human beings, and each one j 
of them build such a Stupa; and if each one of them should ! 
ui d all those Stupas, and honour them for an aeon or the I 
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remainder of an aeon; still the devotee of the perfection of 
wisdom would have greater merit than that which results 
from the effect of such (the aforementioned meritorious 
intention to honor and so on reliquaries made of the seven 
precious things enshrining the Tathagata's relics) meritori¬ 
ous deeds of all those beings who erect and worship those 
countless Stupas.^*^ 

[228] It is said that, "You should view the .Buddhas 
from [the perspective of] the quality (dharma) [of their ulti¬ 
mate knowledge], because the [Knowledge] Dharma Bodies 
are the Guides," so there is greater merit from worshipping 
the Perfection of Wisdom that is in essence the true nature of 
dharmas than from worshipping all [ordinary forms of] the 
Buddhas. Having that in mind [Sakra, to demonstrate] his 
own understanding for the sake of certain [trainees] says. 
So it is, O Lord, so it is O Sugata. He reiterates this with. 
For the son or daughter from a good family who serves, 
honors, reveres, worships, adores, and magnifies the per¬ 
fection of wisdom, in an absolute sense he serves, honors, 
reveres, worships, adores, and magnifies the past, future 
and present Buddhas in all world systems, which can be 
comprehended only by the cognition of a Buddha. [229] 
■Exalting the same aforementioned small-small division [of 
belief for your own and others' welfare] in another way 
[Sakra] says. Furthermore, it would not only [be greater 
than the merit explained] in that discourse demonstration, 
O Lord. His merit will be greater even than that of all 
beings in great trichiliocosms countless like the sands of 
the Ganges, if each single being in them should build a 
Stupa, and if one of them would build all those Stupas, 
and for an aeon or the remainder of an aeon, would serve^ 
honor, revere, worship, adore, and magnify them with 
every heavenly instrument with thousands of ten instru¬ 
ment [ensembles comprised of] lutes, pipes and so on, every 
song classical and folk songs and so on, every romantic, 
epic, horror and so on performance,^ every turya with the 
sounds of conchs and so on, and tdddvacara specifically 
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instruments [played with] the palm of the hand, and all I 
heavenly flowers, incenses, perfumes, wreaths, unguents, | 
aromatic powders, strips of cloth, parasols, banners, bells, 
flags, and with manifold kinds of worship with garlands 
of lights all around. 

[230] Praising him to show he is pleased [the Lord] 
says. So it is. The merit of the devotee of the perfection of 
wisdom is greater than that: it is immeasurable, incalcu¬ 
lable, inconceivable, incomparable, illimitable. Explain 

the three words greater, [immeasurable, and incalculable] | 
with [merit] on the stages of preparation and so on, and the ! 

meaning of the three words inconceivable, [incomparable, ] 

and illimitable as merit that] completes the Dharma, Enjoy- ! 
ment, and Emanation Bodies, respectively. I 

[231] Qualm: The Tathagata is superior to all, so why is i 
there more merit in worshipping the Mother [Perfection of 'i 
Wisdom]? Having anticipated this with. And why? he says, : 
Because from the perfection of wisdom the all-knowledge 

of the Tathagatas has come forth; from all-knowledge has 
come forth the cult of the relics of the Tathagata. Qualm: 

He has dealt with this topic before and should be saying 
something new here, should he not? Since he is not, what J 
purpose is served by his laying this out? [Response]: I shall ‘ 
explain. Even if that is the case, still, it was just that sort of 
sequence of earlier statements that stopped the uncertainty 
that arose in the other listening individual's mind, and it is 
not certain that this would. When you give a question and !l 

an answer for someone in one place it does not, in and of | 

itself, become a question and an answer for somebody else. j; 
So you should not suspect needless repetition. It is thus with I 
other [apparent repetitions in the Sutra] as well. [The Lord 
continues]. Therefore the accumulation of merit bom from ; 

building Stupas, made of the seven precious things, 
enshrining the relics of the Tathagata does not amount to i 
does not reach the stage of a 1/100“’ part fraction, not even a 
l/LOOO* part, not even a 1/100,000“' part, not even a single | 
part of a niyuta of kotis of the accumulation of merit of the \ 
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devotee of the perfection of wisdom. It bears no propor¬ 
tion to does not reach even a single part an even tinier frac¬ 
tion [calculated as 10'"®] of a santkhya, a negative number 
different to the one I explained before [on page 179]. It bears 
no proportion to even a single part of a ganand ("calcula¬ 
tion") class or meaning (vivaksa), an iipamd a stage similar to 
something, an aupamya (an aupamya has an iipamd as its fea¬ 
ture, because they say, "when you say a word that refers to 
an object because it has a certain feature, you are speaking 
about that and its basis"); an upanisd (a really oblique hint); 
or an upanisada (something that causes [an upanisd]).-^ 
Understand that the statement that it does not form "a part" 
and so on [of the merit] teaches the huge gap between 
merit from the worship of the Perfection of Wisdom and 
merit from worshipping reliquaries enshrining relics of a 
Tathagata because the presentation of one part and so on is 
of forms and so on that have component parts or are made 
of atoms. 

[232] About the second, middling-small subdivision 
[the forty thousand gods] say, Sakra, Sir, do take up the 
perfection of wisdom. The perfection of wisdom. Sir, 
should be taken up, recited, studied and explained. They 
address Sakra as Sir imdrsa) because he is so mighty he can 
completely withstand [any attack on his power]. The Lord, 
as praise for the gods, reiterates that with, Kausika, do take 
up the perfection of wisdom, recite, study and explain it! 

[233] Some may wonder if taking up the Perfection of 
Wisdom serves any purpose in the here and now. Having 
anticipated that with. And why? [the Lord] says. For if the 
Asuras form the idea (he then spells it out, to wit), of hav¬ 
ing a fight with the Gods of the Thirty-three, he reiterates 
that with of engaging in battle with them, and if you, 
Kausika, bring to mind mentally and repeat vel-bally this 
perfection of wisdom, then the Asuras will drop that idea 
again. 

[Sakra] feels faith when he sees the benefit in the here 
and now, and praising [the Perfection of Wisdom] says. 
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A great lore is this perfection of wisdom, a lore without 
measure, a quite measureless lore, an unsurpassed lore, an 
utmost lore, an iinequalled lore, a lore which equals the 
unequalled. [The Lord], praising him, agrees and says. So it 
is, a great lore is this perfection of wisdom, a lore without 
measure, a quite measureless lore, an unsurpassed lore, an 
utmost lore, an unequalled lore, a lore which equals the 
unequalled. [235] Question: And why is Her Ladyship a 
great lore? Having anticipated this with. And why? [the 
Lord continues]. For thanks to this lore, i.e., having 
resorted to the perfection of wisdom, the Buddhas of the 
past have known full enlightenment. Thanks to it the 
Buddhas of the future will know it. Thanks to it, the 
Buddhas of the present now at the present time do know it. 
Thanks to it 1 have known it and so on. Here, in brief, is 
what this actually means. A great lore is this perfection of 
wisdom because she relieves all poisonous obscurations, 
whereby past Tathagatas have accomplished their aims; a 
lore without measure because she causes unlimited, future 
Tathagatas to fully awaken; a quite measureless lore 
because she causes all present Tathagatas capable of doing 
what has to be done to fully awaken; an unsurpassed 
(ninittara) lore in the sense that she liberates (uttarana) from 
samsara because she causes the supreme leader of the 
Sakyas to realize suchness at this time when the five degen¬ 
erations are rampant in this afflicted world sphere; an 
utmost lore because she is superior to all, causing the ten 
wholesome [action paths] and so on, up to the inconceivable 
knowledge to manifest in the world; an unequalled (asama) 
lore since she has no equal (sama), because, even when the 
Tathagata does not arise in the world, the Mother [Perfec¬ 
tion of Wisdom] demonstration Dharma that is an outpour¬ 
ing enables Bodhisattvas to promote the ten wholesome 
[action paths] and so on, through their wisdom and skillful 
means; and a lore which equals the unequalled {asama- 
sama) since she is equal to {samatvM) the unequalled 
iasamaih) Tathagatas, because the power of the Mother of 
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the Victors keeps Dharma activity, etc., going in the world 
when the Tathagata's holy Dharma has withdrawn. 

Just this aforementioned explanation is correct, other¬ 
wise the question, "Why is Her Ladyship a great lore and so 
on?" anticipated by. And why? and the response that the 
Lord gives in the passage. For thanks to this lore, i.e., the 
perfection of wisdom and so on would not say anvthing. 
Hence this shows that the explanation in the first passage 
that says, "a great lore is this Perfection of Wisdom because 
she bestows as a result the accomplishment of a great pur¬ 
pose—defeat of the great Asuras and so on" does not show 
the meaning in this section. The explanation of the fact that 
she is a great lore and so on is done in the other [later pas¬ 
sage] in a different way, so you should not suppose that the 
aforementioned explanation does not accord even with the 
passage [that says she is great because she bestows victory 
over the Asuras], because words are symbols [and derive 
their meaning only from the larger context and what the 
speaker intends to say]. But that is enough of this necessary 
digression. 

Returning to the task at hand—an explanation of the 
words: Thanks to this lore the ten wholesome ways of 
.acting desisting from murder, stealing, sexual misconduct, 
lying, backbiting, harsh words, unconnected chatter, covet¬ 
ousness, malice, and wrong view become manifest become 
known in the world. Thanks to this lore the four trances 
the four concentrations in the Form Realm [236] bom of 
meditative absorption associated with operating in parallel 
with the limbs of enlightenment become manifest in the 
world. Of them, the first has five branches (applied and 
sustained thought, joy, happiness, and meditative stabiliza¬ 
tion), the second four branches (joy, happiness, meditative 
stabilization, and serene confidence), the third five branches 
(equanimity, recollection, introspection, happiness, and a 
single-pointed mind), and the fourth four branches (equa¬ 
nimity-purification, recollection-purification, a feeling that 
is neither suffering nor happiness, and a single-pointed 
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mind). Some say the primary limbs of enlightenment are 
without outflows, others that they are just with outflows— 
that they are limbs causes of enlightenment through the 
power of the assistance of wisdom and method. The four 
unlimited associated with the limbs of enlightenment are 
love and compassion (these are a complete non-hatred that 
wants happiness, and freedom from suffering for beings, ( 
respectively), joy (this is a delight in beings on the correct 
path marked by mental happiness), and equanimity (this is 
not being partial to friends and not hating enemies). They 
are unlimited because they have unlimited [or immeasur¬ 
able] beings for objective support. The four formless attain¬ 
ments (arupya-samapatti) upheld by the limbs of enlighten- _ 
ment pay attention to infinite space, infinite consciousness, 
to nothing whatever, and to discrimination as a boil and 
a thorn, and to nondiscrirnination as confusion. They are 
called [formless states with] space, consciousness, nothing, 
and neither discrimination nor non-discrimination as their 
field (dyatana), respectively. They are formless states 
idrupya), just without form (arupd), because [the gods there] 
have suppressed discrimination of form so there are no i 

forms; and they are four attainments {samdpatti) because | 

they cause the body and mind to become absorbed in j 

idpddana) equanimity (samatd). The six super knowledges i 

associated with the limbs of enlightenment are six: 
magical power, heavenly eye, and heavenly ear direct i 

knowledge, and direct knowledge that reads the thoughts j 

of others, recollects previous lives, and realizes the extinc- j 

tion of outflows. 1 will discuss the thirty-seven dharmas j 

which constitute the limbs of enlightenment [on page | 

453]. In short, in brief, thanks to this lore the eighty-four | 

thousand articles of dharma the heap of Dharma formed i 

by the Dharma scriptures needed to counteract each of the r 

eighty-four thousand workings of attachment and so on, | 

the cognition of the Buddhas {huddha-jndna) , the cogni- I 

tion of the self-existent, the inconceivable cognition I 

become manifest in the world. It is so-called because it is f 
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i 

< the knowledge (jnana) of Buddhas—those with surpassing 
intellects {biiddhi) because they understand (avabodha) 
i everything to be known—who are self-existent because 
I they know by themselves without anybody else's instruc- 
j tions, inconceivable because it embodies a power that goes 
beyond any conceivable object. But when there are no 
Tathagatas in the world, then it is the Bodhisattvas,— 
endowed with skill in means as a result of hearing the 
outpouring of the perfection of wisdom this entire demon¬ 
stration Dharma that is an outpouring from the Dharma 
Element in the past earlier when there were Buddhas, full 
of pity compassion for beings, come into this the so-called 
Salta world indicating the Buddha-field even without a 
Buddha^^ out of pity,—who foster in the world the ten 
wholesome ways of acting, the four trances as dissociated 
from the limbs of enlightenment, etc. to: the five super¬ 
knowledges dissociated from the limbs of enlightenment. 
He stipulates five here because at this time there is no 
j knowledge of the extinction of outflows. Some say those 
! [Bodhisattvas] who are [in the world] where there are no 
Tathagatas do not have the good fortune to realize [237] 
enlightenment, others that they are without knowledge 
and skillful means. 

i He also uses an example to show that the Mother [of 

! Victors] is great, sapng. Just as thanks to the disk of the 

I moon all the herbs (osadhT) rice crops and so forth, stars 

(tdrd) Venus, Jupiter and so forth ([the compound] says that, 
or else it says [not "herbs and stars"], but "star herbs," 
certain herbs that themselves shine like stars in the night) 
and constellations Pusya and so forth are illuminated 
show themselves according to their power and strength 
iyathdsthdmam) because the fattening moon rays [of the 
waxing moon] make their bodies full and their splendor ex¬ 
ceptional, respectively. Even though [he says yathdsthdmam, 
as if the word] ends in -a [instead of -mat], take the word 
sthdmat [as a noun with one of the krt affixes in the list] 
beginning with un. 
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About the meaning illustrated by the example he says. 
So, after the Tathagata has passed away into final nirvana 
and His good dharma has disappeared, in the absence 
of the Tathag^as, whatever righteous life (dharma-carya) 
working hard at writing out the Dharma and so on in the 
sutras and so on, upright life isama-caryd) meditating on 
the sameness isamatd) of self and others, outstanding life 
{asama-caryd) developing the antidotes [that counteract 
{asama)] attachment and so on in order to destroy those af¬ 
flictions, or wholesome life tending to the four grounds for 
gathering in [students] and so on is conceived happens and 
manifested is present in the world, all that has come forth 
from the Bodhisattva, has been brought forth by him, has 
spread from his skill in means. The three words come forth 
and so on are because there are different stages of prepara¬ 
tion and so on. I have already explained, skill in means [on 
page 42]. Alternatively, it is cleverness in emptiness and 
great compassion and the two actions they engender. 

[238] He says that the Mother [Perfection of Wisdom] is 
great in yet another way with. Moreover, those who are 
devoted to, pay attention to with an overview in the form of 
a summary of her as objective support, and bring to mind 
isamanvdharatd) in detail by coming face to face with each 
of her constituent parts the perfection of wisdom, should 
expect therefrom many advantages here and now. [Sakra 
then asks the Lord, Which are those advantages? and he 
replies]. Those devotees will not die an untimely death, 
nor from poison, or sword, or fire, or water, or staff, or 
violence. [239] Since it is said that, "they thoroughly cover 
just that topic by resorting to other topics," you should not 
suspect that this is needless repetition. The difference is that 
earlier [on pages 187-88] his statement was governed by the 
path of seeing, but now it is governed by the path of medita¬ 
tion. When they bring to mind and repeat this perfection 
of wisdom, the calamities which threaten them from kings 
and princes, from king's counsellors {mantrin) who give 
perfect political advice, and king's ministers (mdtra) in 
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charge of the domestication of elephants, will not take 
place. If kings, etc., who are on the look out, seeking an 
entrance to do harm would approach are nearby to try to 
do harm b? those who again and again bring to mind 
and repeat the perfection of wisdom they will not succeed; 
because {yathdpi ridma) the perfection of wisdom upholds 
them. Since they say, "Nobody could bear to give a defini¬ 
tive exposition of the topic of verbal prefixes, and conjunc¬ 
tions?" yathdpi ndma is being used in the sense of yasmat 
("because"). He is saying, "because the Perfection of Wis¬ 
dom upholds them, therefore, since they are upheld by it, 
they will not succeed in harming them." Although kings, 
etc., may approach them with harmful intent, they will 
instead decide to greet them {dlapitukdma) want to address 
them getting straight to the point {dydta-mdtra-vacanena), 
to converse with them to engage in a connected, ongoing 
conversation, to be polite and friendly to them {prati- 
sammoditavxja) the kings and so on decide to rejoice (miidita) 
in those who have applied themselves to the Mother of 
Victors by providing them with robes, begging bowls and 
so on.^^ 

Qualm; What would cause those who have not de¬ 
stroyed the residual impressions left by arrogance to decide 
to greet them and so on? Having anticipated this with. And 
why? [the Lord] says. For this perfection of wisdom (the 
word denotes the Bodhisattva who develops it, because the 
context is an exposition of its benefits) entails an attitude 
a presentation of friendliness (maitra) what a friend {mitra) 
has to show, and since that could still be a pretense a 
thought to be friendly in the sense of the thought to help, it 
entails an attitude the forced state of compassion kanina 
("compassion") is used figuratively for just the sad things 
ikarund) that result in compassion—and since that too could 
still be a pretense, a compassionate thought towards the 
thought to free all beings from suffering. The Jewel Crown 
Sutra {Arya-ratna-cuda) says, "They should cultivate die 
Perfection of Wisdom [240] together with great compassion 
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and so on," so he is saying that [Bodhisattvas] cultivating 
that [Perfection of Wisdom] privilege the cultivation of 
friendliness, etc^, and that the power of friendliness, etc., 
makes kings and so on decide to«greet them and so on. 
Similarly, he also says somewhere else that, "All gods and 
humans have serene faith in Bodhisattvas who try to be 
friendly and so on." 

Therefore (tasmat tarhi) —the tarhi is for emphasis, in 
the sense: just because of the fact that the Perfection of Wis¬ 
dom has so many benefits, therefore even though the devo¬ 
tee of the Perfection of Wisdom may be in the middle of 
may have gotten into a wilderness a place that is hard to 
reach with infested with them malicious creatures demon 
yaksas and so on and vipers snakes, neither men nor ghosts 
can harm them, except as setting aside a punishment for 
past deeds a situation that occurs because of the maturation 
of inexorable karma in the absence of anything to counteract 
it. This ["except as," etc.,] goes with the earlier [part of the 
sentence as a subordinate clause]. 

Now, given that he has demonstrated the benefit 
[of the Perfection of Wisdom] at other times, to engender 
belief in those who doubt, [the Eight Thousand] says. There¬ 
upon {tasydm veldydm means tasmin kale "at that time") 
one hundred Wanderers of other sects ianya-tJrthydndm 
parivrdjakdndm) those who have gone forth (pravrajita) to a 
non-Buddhist mendicant's (tJrthika) religious life (pravrajya) 
approached the Lord with hostile intent intending harm. 
[241] Sakra, Chief of Gods, perceived those Wanderers 
from afar, and having read their thoughts, he reflected: 
Surely, those Wanderers of other sects are approaching 
the Lord with hostile intent. Let me then recall as much of 
this perfection of wisdom as I have learned from the Lord 
and so on. The as much of goes with as I have learned. You 
should know that Sakra understood their harmful thoughts 
and rolled forth the Perfection of Wisdom in order to turn 
them back only with the Lord's permission. As [the Lord] 
will say right afterw^ards [on page 242], "And I have granted 
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f permission to Sakra, Chief of Gods." Thereupon Sakra 

* recalled as much of this perfection of wisdom as he had 

i learned from the Lord and so on. Those Wanderers rever- 

I ently saluted the Lord from afar, and went off thro«gh 

went back through that gate built of beams and so on on 
their way over the exact ground they came on. That is the 
meaning. 

Thereupon it occurred to the Venerable Sariputra, 
who was unaware of the Lord's authority [over the whole 
situation]: For what reason have those heretical Wanderers 
reverently saluted the Lord from afar, and then departed 
on their way? [242] Since there is nothing which the Lords, 
the Buddhas, do not know, [the Lord read Sariputra's 
thoughts and] says. When Sakra perceived the thoughts of 
those hostile Wanderers of other sects, he recalled this 
perfection of wisdom and so on with the object of turning 
back those Wanderers of other sects in order to make them 
turn around and leave, and so on. Qualm: Sakra is not 
always fully collected so how could he have such recall? 
Because of that [the Lord] says. And I have granted permis¬ 
sion to Indra, Chief of Gods. He granted permission gave 
the order to Sakra to "roll forth the Perfection of Wisdom to 
turn them back." Qualm: How could the Lord have great 
compassion and still not look after those with hostile inten¬ 
tions? Having anticipated this with. And why? [the Lord] 
says, Because I saw not even one pure dharma a whole- 
;; some karma that would make them listen to the good 
' Dharma in those in any one or the other of those Wander¬ 
ers. They all wanted to approach with hostile intent with a 
malevolent thought. He intends to say that he does not look 
after them, but not because of the force of dislike. 

[243] Yet again, to engender belief, he says. Then it 
occurred to Mara the god Mara, the Evil One: The foxu: 
assemblies of monks, nuns, laymen, and laywomen of the 
Tathagata are assembled, and seated face to face with the 
Tathagata. Face to face those Gods of the realm of sense- 
desire and of the realm of form are sure are definitely to be 
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predicted in that assembly as Bodhisattvas to full enlight¬ 
enment. Let me now approach to blind them to obstruct 
them. Thereupon Mara conjured up a fomfold army 
iccituT-u7tgci-bcilci-kuyci) , and moved towards the place where 
the Lord was. A cavalryman with four guardian foot sol¬ 
diers is the first branch (anga), [i.e., smallest subunit] of [a 
fourfold] army. The former along with an elephanteer with 
eight guardians is the second branch. The former two along 
with a charioteer with sixteen [guardian foot soldiers] is the 
third branch. All the former along with sixteen infantrymen 
is a fourfold army. This is the smallest of all [military forma¬ 
tions properly called an army]. You should know that Mara ! 
had a huge army built up out of these. Thereupon it 
occurred to Sakra: Surely, this is Mara, the Evil One, who, [ 
having conjured up a fourfold army, moves towards the 
place where the Lord is. But the array [244] formation of } 
this army is not the array of King Bimbisara^s army and so 
on. For a long time (rafra) for a long a time (kdia) Mara the 
Evil One has pursued the Lord, looking for a chance to 
enter and so on.. Sakra recalled just this perfection of wis¬ 
dom and so on. Immediately Mara, the Evil One, turned 
back again, and went on his way. i 

[245] Those [gods] who had obtained belief [after hear¬ 
ing about the benefits of the Perfection of Wisdom] offered ; 
worship, etc., so [the Eight Thousand] says. Thereupon 
the Gods of the Thirty-Three conjured up heavenly i 
Mandarava flowers, flew through the air through space, | 
and scattered them over the Lord. And in triumph they I 
cried: "For a long time cirasya is in the sense of cirena surely I 
has this perfection of wisdom come to been present for the f 
men of Jambudvipa!" Seizing more Mandarava flowers, I 
they scattered and strewed them over the Lord, and said: | 

"Mara and his host will have no chance to enter those | 
beings who preach and develop the perfection of wisdom, 
who course in it. Those beings who hear and study the 
perfection of wisdom will be endowed with no small, i.e., 
a little bit, just so much wholesome root. Those who come 
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to hear of this perfection of wisdom have fulfilled their 
duties under the Jinas of the past ipfirva-jina-krtddhikdrdh). 
Such a locution is used for those who have fulfilled {krta) 
their duty (adhikdra) marked by the workoMistening and so 
on to the Perfection of Wisdom under the Buddhas of the 
past ipurva-biiddhesu), or such a locution is used for those 
who Buddhas of the past {purva-buddhaih) have tasked 
(krta), i.e., to whom they have given a duty (adhikdra) in the 
form of listening and so on to the Perfection of Wisdom. 
How much more so there is no doubt that the same is true 
of those who will study and repeat it (because study and so 
on are superior to hearing is the idea), who will be trained 
in Thusness (tathatva), progress to it, make endeavours 
about it. Tathatva [is an abstract noun that conveys the basic] 
verbal action embodied in tathd ("thus"), in the sense of not 
an otherness, so following [grammar] instruction, [the long 
d at the end of tathd] is shortened. Explain the three state¬ 
ments, "they will train in its cause and so on" with the 
stages of preparation and so on. They will be people who 
have honoured the Tathagatas {tathdgata-paryiipdsita). The 
locution is used for those who have honored the Tathagatas 
by being foremost in their retinue, by listening to what they 
'say, and by worshipping them. [It does not mean, "they are 
honored by the Tathagatas"], because the mark of the ir¬ 
regularity is [given in the statement that "words] with a past 
passive participle ending that are earlier [in the compound] 
are irregular." The word paryupdsita ("honored") is not the 
irregular preceding [word in the compound paryiipdsita- 
tfltMgatfl "honored by the Tathagatas"]. 

Qualm: Listening, etc., to the Mother [Perfection of 
Wisdom] does not entail having honored, etc., the 
Tathagatas so this is a non sequitur. How can you infer one 
from the other? Having anticipated that with. And why? 
[the Lord] says. For it is there, in this perfection of wisdom 
that one should search for all-knowledge, i.e., the Buddha- 
hood that comes forth from and is fully produced by it, 
because there can be no result without the cause. 
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He gives an example for this with. Just as all jewels are 
brought forth by the great ocean, and should be searched 
for through it, just so the great jewel of the all-knowledge 
of the Tathagatas should be searched for through the great 
ocean of the perfection of wisdom. He is saying that since 
you do not unite with the result without the cause you 
should search for the state of a Tathagata [246] in the Perfec¬ 
tion of Wisdom from which it comes. Therefore the act of 
listening to the Mother [Perfection of Wisdom] and so on 
d^initely plants the seed of a potent residual impression 
whereby you reach the ground of a Tathagata. Furthermore, 
since such listening and so on happens somewhere, at some 
time or other, it is contingent on its particular cause. That 
leads you to infer that its particular cause was honoring the 
Tathagatas and so on. As [Dharmakirti says], "Since cause 
and effect determine this reality it is born of a cause in this 
form because things mirror their causes." 

As the one in charge [the Lord] says. So it is and so on, 
expres_sing his agreement in a praise of Sakra. ' ’ 

[Ananda], teaching the third, big-small [subdivision of 
belief for your own and others' welfare], says. The Lord 
does not praise construe this as talk in brief and at lenc^th 
about the benefits of the perfection of giving, nor any of I 
the first five perfections; he does not proclaim their name 
understand this as simply spelling out their names. Only 
the perfection of wisdom does the Lord praise, its name 
alone he proclaims, i.e., spells out continually. Noble 
Asanga says, "Each of the perfections of giving and so on 
is marked by a supreme foundation [or aspiration] {asaya) 
because the thought of enlightenment is its foundation, by 
a supreme basis (vastii) because it ranges over all bases, 

[i.e., there is nothing that a perfect Bodhisattva does not give 
and so on], by supreme governance because it is governed 
by the happiness and welfare of all beings, by supreme skill 
in means because it is assisted by non-conceptual knowl- ^ 
edge, by supreme dedication because it is dedicated to full ^ 
enlightenment, and by suprerhe purity because it removes 1 
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cankerous obscuration and obscuration to knowledge." 
[247] To agree with him the Lord says. So it is. Only the 
perfection of wisdom do I praise, its name alone do I pro¬ 
claim. Having anticipated the qualm, "All six perfections 
cause Buddhahood so why does your exposition privilege 
one?" with. And why? he says. For the perfection of wis¬ 
dom controls goes at the beginning of the five perfections 
because it is purified of [the stain of taking] the three circles 
—[giver, gift, and recipient, etc., as real bases], and turns 
over giving and so on to the knowledge of all aspects. Hence 
1 praise it and proclaim its name. It thus connects with the 
previous [part of the Lord's statement]. 

To teach the topic he has spoken about with his 
[Ananda's own] words he says. What do you think, 
Ananda, can giving undedicated to all-knowledge "that 
has not gone forth to Buddhahood for the sake of all beings 
through perfect wisdom that takes nothing as a basis" has' 
been left out be called perfect giving? [Ananda], grasping 
just from the question that giving of that sort is not the finest 
because it finishes when its result is experienced, mirroring 
an actual Teacher's understanding, responds. No Lord. 

[248] [The Lord], in a further exposition of morality 
and so on, says. The same is true of the other perfections. 
Approaching it from the opposite angle, having explained 
how giving and so on become perfections when they are 
assisted by wisdom, to teach what a perfection is he says. 
What do you think, Ananda, is that wisdom inconceivable 
which turns over the wholesome roots by dedicating them 
to all-knowledge? The result is inconceivable when you do 
not grasp at a basis, so [Ananda] says. Yes, it is inconceiv¬ 
able because grasping, ordinary beings cannot conceive of 
it, completely inconceivable because it is not an object of 
"Listeners and so on. Summing up the topic of the Mother's 
perfection iparamita), [i.e., the fact that the Perfection of Wis¬ 
dom is beyond, the Lord] says. The perfection of wisdom 
therefore gets its name from its supreme excellence 
{pdramatvdt), [i.e., the fact that it is beyond]. 'Through it the 
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wholesome roots, dedicated to all-knowledge, get the 
name of 'perfections/ [249] He brings his argument about 
the meaning of "control" to its logical conclusion by saying. 
It is therefore because«it has dedicated the wholesome 
roots to all-knowledge that the perfection of wisdom 
controls, guides (nayika) because it guides {nayana) the 
perfection of giving and so on to Buddhahood, and leads 
(parinayikd), [i.e., leads against attacks] because it prevents 
every trouble for the five perfections. The five perfections 
of giving and so on are in this manner in the aforemen¬ 
tioned way contained in the perfection of wisdom, and the 
term 'perfection of wisdom' is just a synonym for the ful¬ 
fillment of the six perfections, i.e., 1 am not describing just 
one as the Mother of Victors, because when I proclaim this 
[Perfection of Wisdom] I proclaim all six perfections. So his 
earlier statement [on page 246] that, "Only the perfection of 
wisdom do I praise, its name alone do I proclaim" was not 
wrong because he was talking about the main [perfection]. 
Elucidating just this through an example he says, gems, 
scattered about in the great earth, grow get bigger when 
all conditions are favourable; and the great earth is their 
support, and they grow supported by the great earth. 
About the meaning illustrated by the example he says, even 
so, embodied in the perfection of wisdom, the five perfec¬ 
tions rest in all-knowledge, they grow supported by the 
perfection of wisdom; and as upheld by the perfection of 
wisdom do they get the name 'perfections.' 

[250] About the fourth, small-middling subdivision 
[Sakra] says. So far the Tathagata has not proclaimed all 
the qualities of the perfection of wisdom (he is asserting 
that the entire Mother [Perfection of Wisdom] has an 
extremely huge amount of qualities so these are*hot all the 
qualities she has), qualities which one acquires by leam- 
ing, studying and repeating the perfection of wisdom. 
"So whose qualities are these?" He says. Therefore these 
qualities of this [Perfection of Wisdom that the Lord has so 
far proclaimed] are the limited amount of the perfection 
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I of wisdom, which I had learned from the Lord, that spread 
just now and turned away the heretics and so on. This is 
1 what he means. 

Sinc^he has spoken well [the Lord] praises him with. 
So it is, Kausika. He then says. Moreover, not only one 
who has learned just that limited amount of the perfection 
of wisdom, studied and so on, up to, only repeated that 
limited amount of the perfection of wisdom, will have 
those qualities, but also one who [ 251 ] worships a copy of 
it writes out, worships, and keeps a copy, he also, I teach, 
will have those unending advantages here and now. 
[Sakra] feels great respect [for the Perfection of Wisdom] 
after listening to her benefits so he says, I also will protect 
one who worships a copy of the perfection of wisdom, 
and still more so one who in addition learns, studies and 
repeats it. He means, who would suspect that I might not 
protect and so on those who make a copy and then do what 
is even more special--learn her and so on. 

[252] [The Lord] praises him in the same way with. So 
it is, Kausika, and to discuss fhe fifth, middling-middling 
subcfivision says. Moreover, when someone repeats this 
perfection of wisdom, many hundreds of Gods will come 
. near, many thousands, many hundreds of thousands of 
Gods, so as to listen to the dharma. And, when they hear 
the dharma, those Gods will want to induce a readiness to 
speak produce cogent, free expression in that preacher of 
dharma. Even when he is not willing to talk, the Gods still 
expect that, through their respect for dharma, a readiness 
to speak will be induced in him, and that he will feel 
urged to teach will want to speak. This again is another 
quality and so on. 

Ht» discusses the topic of benefits in yet another way 
with. Moreover, the mind of those who teach this perfec¬ 
tion of wisdom will remain uncowed not stiff with fright 
in front of the four assemblies with the thought, "I hope 
there is no one who is malicious who intends to ply me 
with hostile questions pick an argument with me." [ 253 ] 
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Qualm; Wisdom and so on may be perfect, but people do 
not comprehend mental qualities so why are there no such 
Ihosble questioners and so on]? Having anticipated that 
with. And why? [the Lord] sa^'s. For the perfection of 
wisdom protects them and so on. This is saying they do not 
have fear m front of assemblies and so on that arises from 
grasping at [real] bases, just because of the power of the Per¬ 
fection of Wisdom's assistance, because they do not grasp 
at a doer, an act of doing, or a deed to be done. 

To discuss the sixth, big-middling subdivision [the 
Lord] says. In addition, he will be dear to his mother and 
father, to friends those who give help and pleasure, retain¬ 
ers principle ministers, kinsmen people related by maternal 
or paternal descent, blood relatives brothers and so on boin 
of the same parents, Sramanas Buddhists (Sdkuaputnya) 
and Brahmanas. ^ 

u Giving an exposition of the seventh, small-big 
[subdivision] he says. Competent because of being widely 
read and so on he will be, and capable because of being 
endowed with complete wisdom of refuting, in accordance 
with dharma, any counter arguments that may arise, and 
able, i.e., ready to to deal with to perfectly respond to 
counter questions. Some say refuting in accordance with 
dharma is to trump them with scripture ivacana), others to 
remte them by discrediting the dharma in the logical proof 
(sddhana) they adduce, [i.e., the major premise], as well as 
the dharma in what they want to prove (sddhya), [i.e., the 
minor premise]. 

[257] To give instruction about the eighth, middling- 
big [subdivision] he says Moreover, Kausika, among the 
Gods of the Four Great Kings those Gods who have set out 
for full enlightenment will make up their minds to come 
to the place where a son or daughter of a good family has 
put up a copy of the perfection of wisdom, and worships 
It. They will come, look by viewing from a distance upon 
the copy of this perfection of wisdom, salute it respect¬ 
fully with their palms pressed together, pay homage to it 
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by coming near and touching the five parts of their body to 
the ground in prostration, learn, study and repeat it. Then 
they will depart again. Sometimes the thought might occur 
that because they have been specified that is as manylgods] 
as there are, so he says. And that applies to all the Gods as 
before, to the Gods of Brahma's group these are the gods 
included in the first concentration, to the Parittabha Gods 
and so on (these three are born in the second concentration), 
to the Paritta-subha Gods and so on (these three are sta¬ 
tioned in the third concentration), to the Anabhraka Gods 
and so on (these eight are at the fourth concentration level, 
though the Asamjni-sattva gods are in one of heavens of the 
Brhat-phala Gods), up to the Highest Gods. The as before 
(peydlam) means the description of them as "those Gods who 
have set out for full enlightenment who make up their 
minds to come to the place where someone has put up a 
copy of the perfection of wisdom" and so on extends to 
them as well. Giving instructions about skillful means from 
which even more merit ensues he says. And that son or 
daughter of a good family should wish that the Gods, 
Nagas, Yakshas, Gandharvas, Asuras, Garudas, Kinnaras, 
Mahoragas, men and ghosts, in the ten directions in count¬ 
less world systems, should, with the help of this Utah 
means asmdd) book, see the perfection of wisdom and so 
on; that then they should return to their respective worlds; 
and that he should be able to give them just this gift of 
dharma. [258] Similarly, suspecting someone with a weak 
intellect might have [this follovi^ing] qualm, he voices it 
with. You should not however think, Kausika, that only in 
this four-continent world the Gods of the realm of sense- 
desire those bom in the Desire Realm who have not 
destroyed the unwholesome tendency to become attached 
to sense objects and of the realm of form those bom in the 
Form Realm who have destroyed the unwholesome ten¬ 
dency to become attached to sense objects but settle, with 
attachment, on form, who have set out for full enlighten¬ 
ment, will decide to come to that place. He reiterates this 
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at the end of this passage, carrying over [what it says] with. 
Not so, Kausika, should you view it! No, all the Gods in 
the great trichiliocosm and so on come and so on and 
repeat it. 

About the ninth, big-big [subdivision] he says. More¬ 
over, the house dwelling place of ordinary folk, room place 
where monks live, or palace special house of the ruler built 
out of bricks and so on of the devotee of the perfection of 
wisdom will be well guarded because humans and so on 
will not cause trouble. No one will harm him, except as a 
punishment for past deeds. This is another quality which 
one acquires just here and now. [259] Qualm: Why is the 
house and so on well guarded? [In response] he says. For 
iyatha hi nama) very powerful ver^^ strong Gods, and other 
supernatural beings, will decide to come to that place. The 
word nama is a word for an accepted fact. He is saying that 
since it is thus an accepted fact that they are ven’ powerful, 
therefore, whichever house and so on they will decide to 
come to, that house and so on will be well guarded through 
their might. 

In order to convince beings who are skeptical [Sakra] 
asks. How does one know that Gods, or other supernatural 
beings, have come to that place to hear, etc., the perfection 
of wisdom? [260] [The Lord] says there is a sign that corre¬ 
sponds to such good luck. When one perceives somewhere 
a sublime radiance in the sense of seeing a great ray of light 
in the house and so on where [the God] has descended, or 
smells a superhuman odour experiences with nose con¬ 
sciousness a fragrance distinguished as beyond the human 
world not smelled before not experienced previously, then 
one should know for certain it is definite that a God, or 
other supernatural being, has come reached the vicinity, 
has come near entered inside the house and so on. Further, 
clean inner purity because of not engaging in any wicked¬ 
ness and pure external purity because of wearing clean 
clothes and so on habits will attract those Gods, etc., and 
will make them enraptured, overjoyed, full of zest and 
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gladness (priti-saumanasya-jatah). Understand [the three] as 
endowed with small, middling, and big mental pleasure. 
Dissolve the compound: those in whom joy iprlti) that is 
itself menta],pleasure (saiimanasya) has arisen (jata). But the 

divinities of minor power, who had before occupied that 
place the previous inhabitants, they will decide to leave it 
to go away. 

[261] Qualm: Why would the earlier inhabitants leave 
without a push? Having anticipated that with. And why? 
[the Lord] says. For they cannot endure the slendour, 
majesty and dignity (the three words are for great might 
that is small, middling, and big) of those very powerful 
Gods, etc. He is saying that they leave just because of the 
force of those who are very powerful, independent of a 
push. And as those very powerful Gods, etc., will decide to 
come to him repeatedly again and again, that devotee of 
the perfection will gain a serene faith the powerful faith 
that happens when you see something believable. 

[262] He has already given a general description of 
clean and pure habits that are always necessary. Now, 
focusing on specific instances of them, [the Lord] says. Fur¬ 
ther on, one should not form any unclean or impure habits 
within the circumference, i.e., in the neighborhood of that 
abode of the guide to Dharma; otherwise one's deep re¬ 
spect for it would remain incomplete. Moreover, the devo¬ 
tee of the perfection of wisdom will not be fatigued in 
either body physical tiredness after going to other regions 
and so on, or mind mental tiredness from failing to procure 
alms and so on. At ease he lies down because of not being 
troubled by heat and so on, at ease he walks about because 
of not being pained by thorns and so on when taking a stroll 
and so on. In his sleep he will see no evil dreams. When • 
he sees anything in his dreams, he will just see the 
Tathagatas, or Stupas, or Bodhisattvas, or Disciples of the 
Tathagata. When he hears sounds, he will hear the sounds 
of the perfections and of the wings to enlightenment, 
and so on. And many Bodhisattvas will he see, chanting 
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isamgdyamdna) mutually deciding on readings and mean¬ 
ings just this perfection of wisdom, delighted by its 
chorus, which proclaims how all-knowledge Buddhahood 
that does not take any dharma as a basis should be gained, 
how the Buddha-field divided twofold into beings and en¬ 
vironment free from [263] hunger and thirst, and boulders 
and thorns and so on, respectively should be purified. He 
is shown the skill in means and so on. Even when food is 
thrown into it, his body will still feel at ease, and exceed¬ 
ingly light construe this with the preceding [word] "body'' 
—physical ease that is an absence of heaviness. Food [or 
energy] (ojas) is a way of talking about the triad of strength, 
spirit, and sharpness thrown into the body, voice, and intel¬ 
lect. You should know that he says '"body" having in mind 
the qualities of speech and thought that are contingent on 
the body that is primary. No trend of thought will arise in 
him from (''having" has been left out) excessive eagerness 
for food desire to eat. He will take only a mild interest in 
food. A devotee of the perfection of wisdom has no strong 
desire for food, and only a mild interest in it, even as a 
monk, who practices Yoga (yogdcdra) one set on the practice 
of special meditative stabilizations, and who has emerged 
from trance,—because his thoughts overflow with other 
interests are invigorated by the cultivation of loving kind¬ 
ness and so on. Qualm: Those who practice yoga have no 
strong desire for edible food because they have the food of 
meditative concentration, so why attribute it to the fact that 
they copied out and worshipped the Mother [Perfection of 
Wisdom]? Having anticipated that with. And why? he says. 
For to the extent that (the indeclinable yathapi ndma has the 
sense of yasmdt ["because"]) he has given himself up to 
devotion to the development of the perfection of wisdom, 
to that extent heavenly beings will provide him with heav¬ 
enly food. He is saying that since it is in the nature of things 
that heavenly beings will provide heavenly food to those 
who, in order to perfect the perfection of wisdom medita¬ 
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tive stabilization, have given themselves up to copying her 
out and so on, therefore they have only a mild desire for 
food, since they have taken the food they need to take with 
t^at food thrown into [their bodies]. 

[The Lord], having given an exposition of the nine sub¬ 
divisions of belief for your own and others' welfare, because 
self and other are the same [for the Bodhisattva at this level], 
says about the first, small-small, subdivision of belief for the 
welfare of others. But again Kausika, if a son or daughter 
of a good family has made a copy of the perfection of 
wisdom, set it up and worshipped it, but does not learn it, 
bear it in mind, recite and study it, spread, demonstrate, 
explain, expound and repeat it, [264] greater than his merit 
would be the merit of this son or daughter of a good fam¬ 
ily who truly believes in the perfection of wisdom, trust¬ 
ingly confides in it, and, resolutely intent on it, serene in 
his faith, his thoughts raised to enlightenment, in earnest 
intent, hears it, learns it, bears it in mind, recites and 
studies it, spreads, demonstrates, explains, expounds and 
repeats it, illuminates it in detail for others, uncovers its 
meaning, investigates it with his mind, and using his wis¬ 
dom to the fullest, thoroughly examines it; copies it, and 
.preserves and stores away that copy, and so that the good 
dharma might last long, so that the guide of the Tathagatas 
might not be annihilated, so that the good dharma might 
not disappear, so that the Bodhisattvas, the great beings, 
might continue to be assisted, since their guide will not 
fail, serves, honors, reveres, worships, adores, magnifies 
it with heavenly flowers, incense, perfumes, wreaths, 
unguents, aromatic powders, strips of cloth, parasols, 
banners, bells, flags, and with manifold kinds of worship 
with garlands of lights ail around—that son or daughter 
from a good family would, on the strength of that, beget 
greater merit. He means [greater] than his the aforemen¬ 
tioned one who does not learn it and so on, is [the merit of] 
this person who he then talks about with, greater than his 
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merit would be the merit of this son or daughter of a good 
family and so on. 

[265] In conclusion he says. Therefore, Kausika, the 
son or daughter of a good family who wants to acquire 
these special qualities in the here and now should truly 
believe in the perfection of wisdom, trustingly confide 
in it, and, resolutely intent on it, serene in his faith, his 
thoughts raised to enlightenment respectfully and ear¬ 
nestly iadhyMayena) listen to it, i.e., they should remove 
their turban and so on and take a low seat, deal with the 
fault of distraction, and with an intention (dsaya) that wants 
to be free listen to the good Dharma. (Do not say "thoughts 
raised to enlightenment" is irrelevant in the context of the 
Perfection of Wisdom, because the Perfection of Wisdom is, 
first and foremost, just the thought of enlightenment born 
from the womb of emptiness and compassion). They should 
learn it, bear it in mind, recite and study it, spread, demon¬ 
strate, explain, expound and repeat it, illuminate it in 
detail for others, uncover its meaning, investigate it with 
his mind, and using his wisdom to the fullest, thoroughly 
examine it; he or she should always serve, honor, revere, 
worship, adore, magnify it with heavenly flowers, in¬ 
cense, perfumes, wreaths, unguents, aromatic powders, 
strips of cloth, parasols, banners, bells, flags, and with 
manifold kinds of worship with garlands of lights all 
around so that he will play a role equal to those sons and 
daughters of good families who copy it, and preserve and 
store away that copy. Do not think he does not need to take 
up this topic again since he discussed it [on pages 218-19] 
in the preceding passage on belief for your own welfare, 
because there he presented it for your own welfare, but here 
it is for the welfare of others, and therefor^different. Thus 
he says right after this: so that the good dharma might last 
long, so that the guide of the Tathagatas might not be 
annihilated, so that the good dharma might not disappear, 
so that the Bodhisattvas, the great beings, might continue 
to be assisted, since their guide will not fail—this in order 
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that the great eye of the Guide of the Buddhas will not 
fail for him or her either, or for others who are in quest 
of virtue. 


The third. Reverence for the Perfections that Hold Immea¬ 
surable Good Qualities and for Reliquaries Chapter, of 
the Light for the Ornament for the Clear Realizations: 

A Commentary on the Perfection of Wisdom. 





Ornament Chapter Two, Light Chapter Four: 

m 

Proclamation of Qualities 


About the second, middling-small [subdivision, the 
Lord] says. If Kausika, on the one hand you were given 
this Jambudvipa filled by reaching into every part of the 
world up to the top by making it up to the very crest with 
relics (sanranam) of the Tathagatas the agentive genitive 
has an instrumental sense; and if, on the other hand, you 
could share in a written copy of this perfection of wisdom; 
and if now you had to choose you were presented with the 
opportunity to take the part that you like between the two, 
which one would you take? [Sakra responds. Just this 
perfection of wisdom.] Question; Why does he set aside the 
Tathagata's distinguished Form Body and take the Perfec¬ 
tion of Wisdom? Having anticipated this with. And why? 
he says. Because of my esteem for because of special 
"devotion to the Guide of the Tathagatas the Perfection of 
Wisdom, therefore (connecting it with what came before) I 
would take just her. [268] Why does he have such esteem 
for her? He says. Because in a true sense this [eye] is the 
body isarira) of the Tathagatas. He is thinking; “I have 
esteem for just this because this [eye] is the body in a true 
sense in an ultimate sense—the Dharma Body and be¬ 
cause [the Lord] is elucidating that first and foremost, he 
has spoken about the Perfection of Wisdom in that way." 

Question; Why would he have respect for the Perfec- 
don of Wisdom if [the Lord] is elucidating just that true 
Dharma Body? Having anticipated that with. And why? 
he says, because the Lord has said elsewhere that. The 
Dharma-bodies in the nature of Ulusion-like, non-dual, 
knowledge in the form of the Perfection of Wisdom are the 
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Buddhas, the Lords. But, monks, you should not think | 
that this individual body isat-kaya) is my body. Monks, j 
you should see Me from the accomplishment of the | 
Dharma-body." f 

[The followers of the Mind*Only School object to the I 
notion that non-dual knowledge is like an illusion.] They I 
assert that just the earlier moment of knowledge delimits | 
itself through self-knowledge, and that the later moment 
knows it comes right after that, and comprehends it is cause | 

and effect. Otherwise it would not determine the unbroken | 

continuity [of knowledge], or if it did, it would be absurd, \ 
[i.e., any earlier moment of knowledge could be the cause of ^ 
any later one]. It is therefore certain fhat [that knowledge is] 
in the form of cause and effect, so how could the Buddhas, 
the Lords be illusion-like, non-dual knowledge? 

[Response]: That is illogical because self-reflection 
does not establish "this is after that" because it does not con¬ 
ceptualize its object, and the idea that any other knowledge I 
establishes it is not tenable because, whether it has or does 
not have an aspect, it cannot determine it. Alternatively, if it 
does determine it, you get [another knowledge that is] an 
object of knowledge that is actually different iarthantara), 
and you do not accept that because [you say] a grasped 
object [materially different to what knows it] is impossible. 

Nor is there delimitation determining an unbroken continu¬ 
ity just by means of that knowledge, because both of them, 

[both the earlier and later instants of the knowledge] stand 
refuted. 

[Attempted defense of discredited thesis]: Let self- 
knowledge, when it grasps the earlier knowledge, grasp it 
as a cause in an unbroken continuity for its result, and when 
it grasps the next knowledge, let it grasp it in the same 
manner as a result in an unbroken continuity, because the ^ 
uninterrupted continuity of cause and effect is [269] their f 
essential non-difference. I 

It is not so. You determine cause and effect v/hen I 
you grasp two bases describing a produced and producer | 
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relationship, not when you grasp a mere uninterrupted con¬ 
tinuity, otherwise [knowledge] that grasps a cloth right af¬ 
ter [knowledge] that grasps a pot would become cause and 
effect, because [the knowledge] determines that it happens 
as a mere uninterrupted continuity. And self-knowledge 
that is non-conceptual does not grasp the prior and later 
bases that describe the [cause and effect] relationship. 
Therefore it does not make sense that it is impossible to 
determine cause and effect without determining that this 
comes right after that, because it entails absurd conse¬ 
quences. For the same reason the thought that this comes 
right after that is not [necessarily] produced [in that knowl¬ 
edge], because it is not certain it experiences it, just like the 
thought of impermanence and so on, [it is not certain that it 
knows that, even if that is, in fact, the case.] 

"But hey! monks, you should not think that this indi¬ 
vidual body (sat-kaya) beautiful and blazing with the major 
and minor marks is in the nature of a collection of atoms. 
This gives the qualifying feature (dharma) of what you want 
to prove (sddhya). You should see Me from the accomplish¬ 
ment of the Dharma-body the final outcome of completing 
the realization of illusion-like, non-dual knowledge." This 
gives the reason (hetii). But that Tathagata-body Reality 
Body should be seen as brought about by the reality-limit 
the final outcome when you complete the Dharma Body, 
i.e., the perfection of wisdom that is its nature. This 
provides proof [that the reason] qualifies the subject {paksa- 
dharma). [The syllogism is: "The subject, the Buddha's Body, 
not even an atom of it has its own-being. The reason: be¬ 
cause it is the final outcome when non-dual knowledge is 
complete." The subject, the Buddha's Body, is the final 
outcome when non-dualjcnowledge is complete, because it 
is reached when you cross the final reality-limit.] 

This is saying that the final outcome when you com¬ 
plete the cultivation of illusion-like, non-dual, knowledge 
is the Dharma Body, to wit, the earlier Buddhas, the Lords. 
The final outcome when you complete the aforementioned 
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cultivation of knowledge is the Tathagata ("the way things 
are") Body as well. This [syllogism] is a sva-bhava-hetu, [i.e., 
reasoning from the fact that anything with knowledge taken 
to its limit for it^ nature has not even an atom of owm-being 
for its nature as well]. It is settled that this non-dual knowl¬ 
edge is an extremely hidden topic that knowledge that has 
an aspect and so on cannot grasp. Hence self-lmowledge 
that is a direct perception establishes it, and you should 
cultivate it, like dream awareness and so on, imbued with 
the reality aspect (arthakaroparakta). You determine that it is 
illusory because, in final reality, it has no essence because it 
lacks a single nature or many as explained [on page 97 and 
159]. Hence the reason is not unproved because the clear 
transparent luminosity [that emerges] from the power of 
habituation to that thinking mind is itself the Tathagata. 
[That is, the transparent luminosity—in the sense of the 
thinking mind free from impediment—is a subject (or bet¬ 
ter, is suited to be a subject) of which it can be proved "not 
even an atom of it truly exists."] The reason does not contra¬ 
dict what it seeks to prove because it is always the case (sa- 
paksa). The example for this is the [commonly] asserted 
Dharma Body of an earlier Buddha. Nobody else, such as 
Chakravartin kings and so on, have a Dharma Body because 
they are not the final outcome when the aforementioned 
cultivation of knowledge against which valid cognition 
poses no objection is complete. [This indicates] the unwel¬ 
come consequence of the mistake (viparyasa-prasanga). [The 
unwelcome consequence is that being a collection of atoms 
stands as a reason to prove that the Buddha Body, like a 
Chakravartin king, is not the Tathagata.] We assert that the 
absence of the mistake is the Tathagata. Valid cognition 
poses an objection to its opposite. The reason is nqj indefi¬ 
nite because atoms are impossible. 

Therefore, even though fortunate beings behold this 
Form Body Tathagata [270] that is blazing with the major 
and minor marks, it is not the truly real Dharma Body 
Teacher. Nevertheless, just through the authority of the 
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Dharma Body that is the ultimate purity and a heap of infi¬ 
nite good qualities, the knowledge of each of those [fortu¬ 
nate beings] appears with the aspect of that sort of Form 
Body. Those who do not know that the form is the appear¬ 
ance of their own knowledge Tathagata think, with the idea 
that it is the Teacher, "This is the Lord out there," and by 
meeting with and respectfully saluting him and so on they 
become vessels for high status, [i.e., good rebirth] and defi¬ 
nite goodness, [i.e., nirvana and enlightenment]. Gradually, 
but not quickly, even though it is a wrong appearance, they 
see that like the thought of impermanence and so on, 
through a sequence of ideas, it causes benefit, because it is 
connected with the basic reality {vastu). As long as they 
settle on real things ibhava) they will still have something to 
know and they will produce knowledge, and as long as that 
happens that knowledge will mistakenly take what is not, 
as what is, and will be far away from a vision of true reality. 
Therefore, like magicians who do not settle on the things 
they conjure up, the elephants and so on, as true, real, 
things, even though they seem to be real, those beginners 
who want quickly to reach the Tathagata stage—those who 
have not familiarized themselves, again and again, in many 
.ways, over a long period of time with the nature of the 
Mahayana—such persons should repose their faith, the core 
of the practice, in the Form Body Tathagata, a reflection of 
their own knowledge governed by the Tathagata's author¬ 
ity, settling on it, as it were, as the World Guru. 

[Sakra] reiterates this with. It is not, O Lord, that I lack 
in respect for the relics of the Tathagata. On the contrary, 
I have a real respect for them. 

About the third, big-small [subdivision], he says. 
As (the indeclinable words upi tu are in the sense of yasmut 
"because they have") come forth from this perfection of 
wisdom are the relics of the Tathagata worshipped, and 
therefore, when one worships just this perfection of wis¬ 
dom, then also the worship of the relics of the Tathagata 
is brought to fulfillment. (Question; Since they are different. 
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how can worship of the Mother [Perfection of Wisdom] be 
worship of the Tathagata? Having anticipated this with. 
And why? [271] he says, For the relics of the Tathagata 
have come forth from the perfection of wisdom. Here is 
what he actually means. The Buddhas, the Lords, with this 
body (murti) that has the highest status in all the world, 
come forth from the Perfection of Wisdom, so it is right to : 
worship her great might. Hence to worship her is to wor¬ 
ship the Tathagatas, even though they are different, because 
of her role in their birth. To make clear with an example that 
you worship what you have to worship when you worship 
it through worshipping its basis, he says. It is" as with my 
own godly seat in Sudharma the assembly hall of the 
Gods situated outside, to the southeast of the settlement of 
Sudarsana that stands on Sumeru, seated on which, the 
gods decide what they should and should not do. When I 
am seated on it, the Gods come to wait on me. But when I 
am not, the Gods, out of respect for me, pay their respect to 
my seat and so on. Qualm; Why would they salute and so 
on one thing, when their respect is for something else? Hav¬ 
ing anticipated this with. And why? he says. For they recall 
that, indeed (the word kila is because they recollect it), 
seated on this seat, Sakra, the Chief of Gods, demonstrates 
Dharma to the Gods of the Thirty-three. The idea is that by !i 
worshipping the seat they worship Sakra who is connected ( 
with it. In the same way, the perfection of wisdom is called 
the real eminent cause and condition {mahesdkhya-hetu- :> 
pratyaya-bhutd) (dissolve the compound: she is called emi- i 
nent because she is known to have great might, and is cause 
and condition because of the division into substantial cause I 
and attending conditions, respectively) which feeds pro- i 
duces^the all-knowledge of the Tathagata. [272] Someone ! 
could*entertain the qualm that the body [or relics] of the ! 
Tathagata produce Buddhahood because they cause it to ; 
last, so he says. The relics of the Tathagata on the other I 

hand, are true deposits of all-knowledge, but they are f 

not true conditions, or reasons, for the production of that 1 
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I cognition. He is saying that the bodies of the Tathagatas 
are so called because they are informed by all-knowledge, 
j Hence they are not true causal conditions for the produc- 
I tion of new all-knowledge, rather they are true deposits 
I that cause what is already complete to last at a later time. 
As the cause of the cognition of the all-knowing the 
Tathagata's knowledge she (the Perfection of Wisdom has 
been left out) is also worshipped through the relics of the 
Tathagata. In conclusion he says, For this reason, of the two 
lots mentioned before, I would chose just this perfection 
of wisdom. 

[273] To talk about the fourth, small-middling [subdi¬ 
vision] he says. And, if I had to choose between a copy of 
the perfection of wisdom on the one side, and even a great 
trichiliocosm filled to the top with relics of the Tathagata 
on the other, I would still chose just this perfection of wis¬ 
dom. It is not, O Lord, that I lack in respect for the relics 
of the Tathagata. On the contrary, I have a real respect for 
j them. As come forth from (prabhdvita) this perfection of 

j wisdom are the relics of the Tathagata worshipped. Even 

though he has already said that she is the cause, he is not 
repeating himself needlessly because he is speaking in a dif¬ 
ferent context. He says the Perfection of Wisdom pervades, 
[or produces, or gives majesty to the body] (prabhdvitatva) 

J with. For the relics of the Tathagata are true deposits of the 

j cognition of the all-knowing, but that cognition itself has 

come forth from the perfection of wisdom. He concludes 
with. Therefore, then, of those two lots I would choose just 
this perfection of wisdom and so on. 

About the fifth, middling-middling he says. They, 
however, are worshipped because they have come forth 
from this perfection of wisdom. He means that the bodies 
are worthy of worship and so on because they arise from 
the stages of listening, etc., to this perfection of wisdom 
that is free from error. [Qualm]; They may well be produced 
from her, but why are they worshipped? [274] [In response] 
he says, because they are pervaded by it. When a result 





200 Abhisamayalamkaraloka Prajm-paramita-vyakhya 

produced by a completely pure cause arises it is always 
completely pure. So, based on that consideration, because 
the Perfection of Wisdom's great might {anubhdva) produces 
the Tathagatas, they aje pervaded by are totally imbued 
with ivasita) her, therefore, because they arise from her, they 
are worshipped. " ^ 

[275] To make just this clear with an example he says. It 
is like a priceless you cannot put a figure on it because it is 
the finest jewel which has the property the features which 
he will explain of preventing men and ghosts from enter¬ 
ing the place where it is put. If someone were possessed 
by a ghost, one would only have to introduce this jewel, 
and that ghost would depart. If someone were oppressed 
by the wind, and would apply this jewel when his body is 
inflated bloated, he would hold back slow down that 
wind, would prevent it from getting worse stop it increas¬ 
ing, would appease it eradicate it. It would have a similar 
effect when applied to a body burning with heated up by 
bile, choked with perv^aded by and oppressed hurt by 
phlegm, or painful as a result of a disease arising from a 
disorder of the humours. It would illuminate the blackest 
darkness of night the night sunk in darkness. In the heat it 
would cool the spot of earth where it is placed. In the cold 
it would warm it. It drives vipers and other noxious 
animals from districts which they have infested when it is 
held by holding it up to the sky or placed by placing it on 
the ground there. If a woman or man were bitten by a vi¬ 
per, one need only show them that jewel; and its sight will 

counteract slow the spread of that poison, and make it de¬ 
part totally remove it. Such are the qualities of this jewel, 
i.e.. It has these and the other properties that he is going to 
now explain. If one had a boil a ripening abscess in the eye, 
or clouded damaged eyesight, or a disease stabbing pain • 
and so on in the eye, or a cataract a dense covering, one 
need only place that jewel on the eyes, and its mere pres¬ 
ence will remove and appease (connect these with the time i 

they are actively present and in seed form, respectively) I 
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those afflictions. Question; What is the natural color of this 
[jewel]? He says. Placed in water, it dyes the water all 
through with its own colour. Wrapped in a white cloth, 
and thrown into the water, it makes ftie water white. 
Equally, when wrapped (parivestya) or bound in a black- 
blue, or yellow, or red, or crimson cloth, or into cloth of 
any other green, mottled and so on colour [276] it would 
dye that water into which it were thrown with the colour 
of the cloth. Understand wrapped {parivestayitva) entirely 
or bound in part. The word parivestaxjitvd [in place of the 
expected parivestya)] is not wrong because of the way the 
endings go with the root of the verb. It would also clear 
up take to the bottom any turbidity multitude of small 
particles there might be in the water. 

Someone could be led to think that the example does 
not work because even such a well-known mighty ruler as 
Suddhodana, [the father of the Buddha], [277] did not have 
such a jewel. To dispel that [Ananda] says. Do these jewels, 
Kausika, belong to the world of Gods, or to the men of 
Jambudvipa? [Sakra] says. They are found among the 
Gods because they have the special merit for them. The 
jewels found among the men of Jambudvipa, on the other 
hand, are lacking in weight, few and small in weight (he 
says both few and small because of their number and maj¬ 
esty, respectively), and not endowed with such qualities 
(he has left out "because of majesty and so on"). They are 
infinitely inferior to those heavenly jewels. But those 
among the Gods are fine and full of all possible qualities. 
If that jewel were now put into a basket, or placed upon it, 
then that basket would still be desirable after the jewel 
had again been taken out. The basket, through the quali¬ 
ties of the jewel, would become an object of supreme 
longing. In the same way, the qualities of the cognition 
of the all-knowledge are derived from the perfection of 
wisdom. On account of it never mind [the Tathagata who] 
is present, even the relics of the Tathagata who has gone 
to Paiinirvana are worshipped. 
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Teaching, in yet another way, worship because the 
Perfechon of Wisdom is the cause, he say^ And as the 

demonstration of the dhanna by the Buddhas and Lords 
m all world systems should be worshipped because iU 

thP P^rfecHon of wisdom, so also 

the dharma-preacher's demonstration of dhanna. Since 
conceptualization operates by projecting an aspect of itself 
m an external form, taking what is not as what is, it is 

n'lr if present you have not 

deshoyed every obscuration. Hence, the productive force 

of the Perfection of Wisdom that is the knowledge 
the Buddhas, the Lords, who remain permanently in 
equipoise, produces appearances of unalloved [Dharmal 
emonstrations for the fortunate, in accord with their belief 
appearances that are particular states (pratyaya) of their 
^vvn now edge. In this way the Lords present them with 
demonstrations in line with their particular states of mind. 

ence, sometimes those who [have come together to] recite 
[the words of the Buddha], aspiring to be of Lnefit to train- 
ees ^^hen face to face with pure, ordinary, knowledge say. 
Thus did the Sage proclaim." So this means thaf even 
kn°r!l?H ^ demonstration is in its nature the trainee's 
e ge appearing as words, and is connected with the 
person who hears it, it should be worshipped based on the 

R ^ demonstration of Dharma by the 

Buddhas because it has come forth from is governed by the 
knowledge of the perfection of wisdom. And so too shLld 
he demonstration by the dharma-preachers of this present 
time be worshipped, because it has come forth from is 
governed by the knowledge of the perfection of wisdom 
because it comes down through the power of a tradition 
iiiat reaches back to the Lord. 

r exposition of the sixth, big-middling 

[subdivision], he says. As a king should be worshipped^ 

hi niight makes him courageous (akiito- 

h/Mya) (dissolve the compound: he has no fear [bhaya] from 
an^here [kutascit]) m a great body of people, so also the 
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preacher of dharma, because, through the might of the 
Dharma-body, i.e., the might of the Perfection of Wisdom 
that is an outpouring of the Dharma Element he is coura¬ 
geous in a great body of people. 

To speak about the seventh, small-big, he says. There¬ 
fore, then, O Lord, if there were two lots; and if not only 
this great trichiliocosm, but if all the world systems, 
countless as the sand of the Ganges, filled with the relics 
of the Tathagata, were put down as the first lot; and a copy 
of the perfection of wisdom as the second and so on. 

[279] Giving an exposition of the eighth, middling-big, 
he says. Moreover, O Lord, someone who wants to see, 
in accordance with the dharma, the Buddhas and Lords 
who just now remain, hold, and maintain themselves in 
immeasurable and incalculable world systems, should 
course in the perfection of wisdom, make endeavours in 
it, develop it. He has to use the three words remain and so 
on because of the difference between complete!}/ looking 
after the needs of self, others, and both, respectively; or, al¬ 
ternatively, they remain (stha) because the Dharma Boay re¬ 
mains (avastha) for as long as cyclic existence persists, hold 
(dhr) because the Enjoyment Body is the holder {samdhdrana) 
of what Bodhisattvas need, and maintain (ydpaya) because 
the Emanation Body remains for a certain number (katipaya) 
of days. He says course and so on because of the difference 
between the stage of preparation and so on. As before, [the 
Lord] agrees and says. So it is, Kausika, and then teaches 
the greatness of the Mother [Perfection of Wisdom] with, 
A.11 the Tathagatas owe their enlightenment to just this 
perfection of wisdom,—whether they live in the past, 
future or present. I also, Kausika, just now a Tathagata, 
owe my enlightenment to just this perfection of wisdom. 

[280] Speaking about the ninth, big-big [Sakra] says, 
A great perfection is this, the perfection of wisdom. 
Speaking about just this greatness he says. For it allows the 
Tathagatas to rightly know and behold the thoughts and 
doings of all beings. He is saying the Mother [Perfection of 
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Wisdom] is great because through her might the Lord 
rightly knows at the preparation stage, and beholds at the 
subsequent stage the thought-activities of ail beings. To 
validate just that the Lord says, So it is, Kasika. It is 
because a Bodhisattva courses for a long time iratra) for a 
long time (kala) in this perfection of wisdom that he rightly 
knows and beholds the thoughts of all beings. 

[Sakra], thinking the Lord is precluding the other [per¬ 
fections] because he has said, "he courses in the Perfection 
of Wisdom" says. Does a Bodhisattva course only in the 
perfection of wisdom, and not in the other perfectic s of 
giving and so on? [The Lord] says [they course] in tht m all 
with. He courses in all the six perfections. Since [scripture] 
says, "Steady [Bodhisattvas] rightly practice the six perfec¬ 
tions when^they give without expectation, arc p'l : ? 
out concern for their future life, are always patient, vigor¬ 
ously attempt to do eveiydhing wholesome, and without 
[relishing] the formless states and concentrations have wis¬ 
dom with skilful means,’' [281] he means Bodhisatb'as have 
a perfect practice when they course in all the perfections. 

Why,-theR, does he .say Perfection of Wisdom? [The 
Lord answers bv] saying. But it is the perfection of wisdom 
which controls the Bodhisattva. He has taught how she 
controls earlier [on page 247], He reiterates this with. It is 
the perfection of wisdom which controls the Bodhisattva 
when he gives a gift, or guards morality, or perfects him¬ 
self in patience, or exerts vigour, or enters into trance, or 
has insight into meditates on dharmas. 

To collect them together he says. One cannot get at a 
distinction because they preclude imperfection and are 
therefore perfections, or difference in being called "perfec¬ 
tions" [282] (construe these [tw’o words] with the follovcir^) 
between these six perfections, —all of them upheld by 
skill in means, dedicated to the perfection of wisdom, i.e., 
cultivated by purifying [the stain of taking] the three circles 
[of giver, gift, recipient and so on as real bases], dedicated 
to all-knowledge given over to the Tathagata. Just as no 
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distinction because they are the reverse of what is not that, 

1 i.e., because they are all classed as shadowsi, or difference 
similarly, because the same word is used for them ah is 
conceived between the shadows cast by different trees 
in Jambudvipa,-thouglt their colors because tney 
divided into blue-black, yellow and so on may uilfer, and 
their shapes even and angular shapes, and their leaves, 
flowers and fruits, and their height length and circumter- 
ence how big they are around. He reiterates this wuii, but 
they are all just called labeled 'shadows'; even so one can- 
iiot get at a distinction or difference between these six pen 
iections,—all of them upheld by skill in means, aedicaceu 
.v-e perfection of wisdom, dedicated to ail-knowledge. 

! The Eight Thousand] has taught the nine pals-smah 
and 'O on subdivisions for each of the three believing ata 
ludes. In conclusion [Sakra] then says. Endowed wiln great 
ouaiities is this perfection of wisdom because the outcon^ 
mI belief for your own welfare is m.any benerus, vv>ui 
immeasurable qualities because belief for your ovvu .ma 
ofner welfare has [qualities] beyond ^ 

with boundless qualities because belie; .'.oi ;;ie >■'- 

others has the welfare of boundless beings ror us auii.. 

There can be no hesitation about the raci luar t.-eie 
just these twenty-seven attitudes because own, 

''-'och each have nine subdivisions. Thus Lo-i-oiri eyaj 3. 

[The Lord says! you should know thite cypc^ o; ..-..■j.... 

your own welfare, for your own and others -.u;.. - . ■ 

the welfare of others alone. And he asserts three oi Ca .a: 
small, middling, and big, [and says] there are again tnwe oi 
them divided into small-small and so on. bo he consiuer, 
there are twenty-seven sorts. [Ornament 2.18-19] 

The aforementioned long sections of the texi 
c.r.duHlv set forth bigger and bigger benetits obliquely 
reveal all these belief attitudes. Earlier Masters- [luce w.rya 
Vimuktisena] say, "You should also know that xor e\ er> 
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subdivision of belief there is an opposite big-big and so on 
noxious side that mirrors the higher and higher example 
described. There, in belief for your own welfare the motivat¬ 
ing aim is the welfare of others; in the second the practice 
has breaks; and in the third [283] it is without breaks. Other¬ 
wise, if you assert that these long sections of the text are 
merely describing benefits, they would be purposeless 
because all the benefits, as many as there are, should have 
been set forth all at once." 

The fourth. Proclamation of Qualities Chapter, of the 
Light for the Ornament for the Clear Realizations: 

/i Commentary on the Perfection of Wisdom. 


I 

I 


Ornament Chapter Two, Light Chapter Five: 

m 

Revol u tion of Meri ts 



[286] In order to enthuse Bodhisattvas who have set 
out for the Perfection of Wisdom marked by [benefits] con¬ 
sonant with belief in the here and now, dev'eloping the first, 
second, and third set of nine stages of belief attention, the 
Buddhas and so on praise, commend, and glorify them, do¬ 
ing each in sets of nine, causing higher and higher delight. 
Therefore, after belief attention, giviiig an exposition of the 
first degree of praise, [Sakra] says. Let us again consider 
two people. The one truly believes in the perfection of 
wisdom trustingly confiding in it and so on. And when he 
has heard this exposition, he will resolve accept without 
rejecting that he will never abandon will not repudiate by 
aspiring to reject and be free of this perfection of wisdom, 
—surely so greatly profitable, so great an advantage, so 
great a fruit, so great a reward, endowed with so great 
qualities!—that he will guard by preventing external water 
damage and so on, and preserve by removing internal 
faults such as corrupt readings and sc on, it, because it is 
exceedingly hard to get. The other person would first ven¬ 
erate it, and then give, turn over, give possession of, and 
give up a copy of it to another son or daughter of a good 
family, who, desirous of preparing to get it and eager 
hoping, asks for it Which one of these persons begets the 
greater merit, the one who intends to give it away, or the 
one who does not? They copy, i.e., make a gift of everything 
they have—the book, its contents, as w^ell as the fruit [of 
learning it and so on]. To explain just that, because of 
the difference between the preparation, fundamental, and 
subsequent stages, he says they turn over, give possession. 
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and give up. Alternatively, the three words are because of 
the difference between not taking the gift, the giver, or act of 
giving as a basis! 

[287] To teach using his [Sakra's] words [the Lord] 
says, I will question you on this point, and you may 
answer to the best of your abilities. If one person by him¬ 
self were to honour the body relics ipratimddika) of the 
Tathagata after his Parinirvana, minister to them and 
preseiv e them; and if another were not only himself to 
honour the body of the Tathagata, minister to them and 
revere them, but in addition reveal them to others, give 
them away, and share them give them until they run out, 
in the hope that the worship of the relics would become 
widespread, from pity for beings; then which one of these 
tw'o persons would beget the greater merit and so on 
[SakraJ says. Of among them, just the one who worships 
the relics of the Tathagata and shares with others, i.e., gives 
them away whth the compassionate, surpassing aspiration 
to give does. Now, summing up wdth his words, [the Lord] 
says. So it is, Kausika. The person who would give this 
perfection of wisdom to others, who helps others, who 
intends to give it away, he would on the strength of that 
beget the greater merit. 

[288] About the second [degree of praise] he says. If in 
addition he would go to where in the Magadha region and 
so on there are persons who have become fit vessels w hose 
intense power of faith has turned them into vessels for this 
perfection of wdsdom, and would share it with them, then 
he would beget still more merit than him, i.e., than the 
aforementioned person w^ho does not go and give it to 
them. 

[289] About the third degree of praise [the Lord] says. 

Moreover, Kausika, how great do you think would be the 
merit of someone who would instigate all beings in 
Jambudvipa by making them work to grasp to observe the 
ten ways of wholesome action, and would establish them 

in it by making those who have grasped it steadfast? Sakra 
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says. Great it would be. [The Lord] says. Greater than him 
than the person who does the preceding would be the merit 
of someone who would at least make a copy of the perfec¬ 
tion of wisdom, and, with earnest intention, would give it 
to another Bodhisattva, if he believed to a believer, if he 
had faith to one with faith, if he had serene faith to one 
with serene faith, if he had a perfect surpassing aspiration, 
to one with a perfect surpassing aspiration, and after he 
had raised his thought to enlightenment, to one who had 
raised his thought to enlightenment so that he would at 
least write it and recite it; and then he would tirelessly 
without laziness perfect it himself, and persuade by him¬ 
self carrying out the practice this one [the other Bodhi¬ 
sattva] who had produced the thought about it (connect this 
with the earlier "the Perfection of Wisdom") with zealous 
labour because he is enthused about it, and explain it to 
him give a perfect discourse on the topics to those who 
are confused because they do not understand, are unsure, 
or have a wrong understanding, instigate to it turn to the 
wholesome those who are careless because they are lazy, 
lack desire, or are addicted to something else, fill with 
enthusiasm for it talk about the benefits of special vigor to 
those who are stolid because they believe in the Hlna[yana], 
consider themselves to be incapable, are depressed, or are 
scared that it is too much to do, make him rejoice in it de¬ 
light them with the good qualities of the perfect candidate 
with unmistaken meditative stabilization and insatiable 
vigor; and having made them obedient would thus, by his 
words instruction, lead him to it complete in them the Per¬ 
fection of Wisdom, and in so doing educate and coach him 
in it eliminate the faults of sinking and scattering, respec¬ 
tively, by perfectly identifying them with introspection, il¬ 
luminate its meaning resulting benefits to him, and in that 
way in the aforementioned stages cleanse his thoughts by 
preventing ignorance and wrong knowledge, and remove 
his doubts get rid of uncertainty; and who would address 
him as follows: "Come here {ehi) come here (dgaccha) son of 
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a good family, do train yourself in just the Path of the 
Bodhisattvas the Perfection of Wisdom, for as a result of 
this training, this coursing, this struggling (the three 
words are because of the difference between armor, prac¬ 
tice, and inexorable vigor, respectively) you will surely 
quickly awake to full enlightenment. After that you will 
educate an infinite number of beings in the complete 
extinction of the sub-stratum of rebirth, i.e., the Dharma 
Body when the contaminated skandhas are gone, in other 
words, in the revelation of the reality-limit." Because he 
intends to give away, therefore his merit is greater. 

[290] And this is true even if it is compared with the 
merit of someone who instigates and establishes in the 
observation of the ten wholesome ways of acting all the 
beings in a four-continent world system, a small chili o- 
cosm, a medium chiliocosm, and a trichiliocosm. The four 
parts of the passage indicate the fourth, fifth, sixth, and 
seventh degrees of praise, respectively. However in all of 
these, right after "instigates and establishes," you have to 
add the earlier passage [on page 289] from, "How great do 
you think would be the merit," up to, "greater than him 
would be the merit of someone who," [i.e.. The Lord says, 
"How great do you think would be the merit of someone 
who would instigate all beings in a four-continent," and so 
on "world system to observe the ten ways of wholesome 
action, and would establish them in it?" Sakra says, "Great 
it would be," and the Lord says, "Greater than him would 
be the merit of someone who would at least make a copy of 
the perfection of wisdom" and so on.] 

[291] The eighth degree of praise [is where the Lord] 
says. And this is true even if it is compared with the merit 
of someone who instigates and establishes in the*observa- 
tion of the ten wholesome ways of acting all the beings 
even in all the worlds systems that there are, numerous as 
the sands of the Ganges River. He means [the Bodhisattva 
who would at least make a copy and so on would make 
more merit] when compared to those who instigate and 
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establish [beings] in observing the ten ways of wholesome 
action. 

[294] The ninth degree of praise [is where the Lord] 
says, And this is true even if it is compared with the merit 
of one who would establish all the beings in Jambudvipa 
in the four trances, even all the beings in a four-continent 
world system, a small chiliocosm, a medium chiliocosm, 
a trichiliocosm, in all the worlds systems that there are, 
numerous as the sands of the Ganges River. He is teaching 
that [the Bodhisattva who would at least make a copy and 
so on] has more merit than those who establish beings in the 
four concentrations, even up to as may beings as there are in 
great trichiliocosms as numerous as the sands in the River 
Gahga. 

[295] The first degree of commendation [is where the 
Lord] says. Moreover, Kausika, how great do you think 
would be the merit of someone ivho would instigate all 
the beings in Jambudvipa in the four Unlimited, the four 
formless attainments, the five superknowledges, and 
would establish them in it? Sakra says. Great it would be. 
[The Lord] says. Greater than him would be the merit of 
someone who would at least make a copy of the perfection 
of wisdom and so on. [296] He then indicates the second, 
third, fourth, and fifth degrees of commendation, respec- 
tivelv where he says, even all the beings in a four- 
continent world system, a small chiliocosm, a medium 
chiliocosm, a trichiliocosm. In all of these four passages, 
right after "instigate and establish," you have to add the 
earlier passage [on page 295] from, "How great do 3^011 
think would be the merit," up to, "greater than him wouid 
be the merit of someone who" and so on. 

[297] The sixth degree of commendation [is where the 
Lord] says. And this is true even if it is compared with the 
merit of one who would establish in the four Unlimited, 
the four formless attainments, the five superknowledges, 
all the beings in all the worlds systems that there are, 
numerous as the sands of the Ganges River. 










212 Abhisamayalamkaraloka Prajna-paramita-xryakhya 

About the seventh degree of commendation he says, A 
person who would not only write this perfection of'wis¬ 
dom and recite it By himself, but would write it for others 
and give it away to them, would easily beget the greater 
merit. 

About the eighth degree of commendation he savs. 
Moreover, Kausika, someone would also beget greater 
merit if they were conversant with the meaning clever at 
ujiderstanding the topics when reciting this perfection of 
wisdom; and having written it for others, would give it 
away, expound and light it up, both the meaning and the 
letter. [Nagarjuna] says, "You, [Lord], assert that a depen¬ 
dent origination is emptiness itself," "because there is no 
dharma over and above the Dharma EIement."=° Therefore, 
since the topic [or meaning of the words] (paddriha) they are 
learning is just the Perfection of Wisdom herself, [i.e., non¬ 
dual emptiness and knowledge], how could someone ex¬ 
pound it? Intending this, Sakra says. Can one then expound 
this perfection of wisdom? [298] Since [Bodhisattvas] 
demonstrate it to those without direct knowledge of the 
emptiness that is the nature of reality [or meaning of the 
words] ipaddrtha-svabhdva), the Lord says. Yes, one'^should 
expound it to someone who does not understand it. 
Qualm. But when someone is making progress towards 
the meaning of words how could they be making progress 
towards the emptiness that is their nature? Having antici¬ 
pated that with. And why? he says. For in the future a 
counterfeit of the perfection of wisdom will arise. VVTien 
he hears it, a person who does not understand should 
beware of making obeisance to it, if he wants to win full 
enlightenment. He is saying they demonstrate it so that 
Bodhisattvas intent on enlightenment will not be ruined 
when, at a future time, a counterfeit of something that 
looks similar to the perfection of wisdom will arise. 
They might otherwise study it, get used to a wrong trea¬ 
tise, and the topic they are learning would be hidden from 
them. Failing to awaken^" to the illusion-like nature [of 
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even the words and meaning of the Perfection of Wisdom], 
they would fail to awaken to the perfect Perfection of 
Wisdom and would veer away from the goal they want to 
attain. 

[Sakra, wondering] about the cause and form [of a 
counterfeit] that you should reject because it has given up 
the cause and form [of the original], says. How should he 
recognize in the future if and when the counterfeit perfec¬ 
tion of wisdom is expounded? Master Dignaga says of 
counterfeit perfection of wisdom, "They say counterfeit 
Perfection of Wisdom fabricates a different topic that takes 
you away from the contextually appropriate topic." 

[299] In the future there will be some monks, i.e., 
Vijnanavadin ("Propounders of Consciousness") followers 
of the Mahayana whose bodies are undeveloped who are 
unfamiliar with the nature of the body of six conscious¬ 
nesses and their objects that has no essence because it lacks a 
single nature or many, and to reiterate that, whose moral 
conduct, thought and wisdom are undeveloped (He uses 
the three words because they lack the three trainings in 
higher morality, higher thought, and higher wisdom, 
respectively), and again to corroborate that, who are stupid 
because they are without knowledge, dumb like sheep be¬ 
cause they have knowledge but hesitate, without wisdom 
because they have wrong knowledge. When they announce 
that they will expound the perfection of wisdom, they will 
actually expound its counterfeit. They will expound the 
counterfeit perfection of wisdom by teaching that the Per¬ 
fection of Wisdom is the impermanence of form, etc., that is 
a destruction—a non-existence of imaginary form; that she 
is the impermanence of form that is a destruction of concep¬ 
tualized form not remaining beyond an instant; and that she 
is the impermanence of form that is a destruction that is the 
absence of the imaginary form in the form of the true nature 
of dharmas. [And they will teach that] you should see the 
three meanings as different ways of saying the same thing 
{dvrtti-nydyena). Ruined by wrong knowledge they flatter 
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themselves and say. To strive for that insight, that will be 
the coursing in the perfection of wisdom. 

[300] Those who fad to remove predicate and subject 
(dharma-dJwrmin) and settle on mistaken existence because 
of the aforementioned demonstration are not free. Intend¬ 
ing this he says. But on the contrary, one should not view 
the impermanence of form, etc., as the destruction of form. 

He has in mind that they should instead practice just the I 
Perfection of Wisdom with the illusory-like nature of form i 
and so on that is the cause of perfectly eliminating all afflic- | 
tive obscurations and obscurations to knowledge, along j 
with the residual impression left by them rooted in settling j 
on mistaken existence and non-existence because then they j 
will reach the state of a Tathagata. j 

[302] The ninth degree of commendation starts from 
where the Lord says. Moreover, Kausika, bow great do you 
think would be the merit of someone who would instigate 
all the beings in Jambudvipa in the fruit of a Stream- 
winner, up to, all the beings in all the worlds systems that | 
there are, numerous as the sands of the Ganges River, and |- 
would establish them in it? Sakra says. Great it would be. 

[The Lord] says. Greater than him would be the merit of | 
someone who would at least make a copy of the perfection | 
of wisdom and so on. He is teaching that [the Bodhisattva j 

who would at least make a copy and so on] begets more | 

merit than those who establish beings in all the world 
systems that there are, numerous as the sands of the Gahga j 
River, in the fruit of Stream-enterer. [303] Qualm: To estab- |- 

lish them in the fruit of Stream-enterer is to station them in i 

a realm without outflows, while the gift of a book of the > 
Perfection of Wisdom and the exhibition of it out of faith 
and so on is with outflows, so how could those who do 
the latter have more merit than those who do the former? 1 
Having anticipated that with. And why? he says. For it is j 
the perfection of wisdom which brings about the fruit of | 
Streamwinner and so on. He is saying that the Mother of | 

Victors is the cause of all noble dharmas, the vast, stainless, j 
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infinite heap of qualities such as the state of a Tathagata and 
so on, so it is obvious that the fruit of Stream-enterer is from 
this Perfection of Wisdom. Hence, since she is essential 
cause of them all, the gift of a book and so on is the gift of 
the fruit of Stream-enterer and of the most exalted state of 
enlightenment and so on and therefore has more merit 

[305] About the first degree of glorification he says. 
Moreover, Kausika, how great do you think would be the 
merit of someone who would instigate all the beings in 
Jambudvipa in the fruit of a Once-Retumer, up to, all the 
beings in all the worlds systems that there are, numerous 
as the sands of the Ganges River and so on. [306] He antici¬ 
pates the qualm as before with, And why? and gives the 
same answer with. For it is the perfection of wisdom which 
brings about the fruit of Once-Returner and so on. 

[308] About the second [degree of glorification] he says. 
Moreover, Kausika, how great do you think would be the 
merit of someone who would instigate all the beings in 
Jambudvipa in the fruit of a Never-Retumer, up to, all the 
beings in all the worlds systems that there are, numerous 
as the sands of the Ganges River and so on. Intending the 
same qualm as before, he anticipates it with. And why? 
and gives the same answer with. For it is the perfection of 
wisdom which brings about the fruit of Never-Retumer 
and so on. 

[311] About the third [degree of glorification] he says. 

Moreover, Kausika, how great do you think would be the 
merit of someone who would instigate all the beings in 
Jambudvipa in the fruit of an Arhat, up to, all the beings in 
all the worlds systems that there are, numerous as the 
sands of the Ganges River and so on. [312] He anticipates 
the qualm as I havg set it down with. And why? and as be¬ 
fore savs. For it is the perfection of wisdom which brings 
about the fmit of Arhat. And the Bodhisattva will increase 
his endurance by the reflection that by training himself in 
the perfection of wisdom, he will by and by become one 
who obtains the dharmas which constitute a Buddha, and 
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will get near to full enlightenment. For he knows that by | 
training himself in this training, coursing in it, struggling j 
in it, he will bring forth all the fruits of the holy life, from I 
that of a Streamwinner to luddhahood. i 

[315] About the fourth [degree of glorification] he says. 
Moreover, Kausika, how great do you think would be the 
merit of someone who would instigate all the beings in 
/ambudvipa in Pratyekabuddhahood, up to, all the beings 
in all the worlds systems that there are, nun < rous as the I 
sands of the Ganges River and so on. [312] He antscipaces { 

the qualm as I have set it dowm with. And why? and simi- ' 

iarly says. For it is the perfection of wisdom which brings 
about Prari/ekabuddhahood and so on. 

The fiirh degree is where he says. Moreover, Kausika, ' 
if someone were to raise to full enlightenment the hearts 
of as many beings as there are in Jambudvipa; and if 
someone eise were not only to raise their hearts to full 
enlightenment, but would also in addition give them a 
copy of this perfection of wisdom; or, if he would present j 
give a copy csf this perfection of wisdom to an irreversible 
Bodhisath'a>- [316] (With w-hat hope?) so that he will let I 
himself be trained in it, make endeavours about it, 
develop li wdth the path of preparation, and as a result of j 

the growth vcith the path of seeing, increase with the path of | 

meditation, and abundance wnth the BodhJsattva's special | 
paths of the perfection of wusdom, fulfil on the Tathagata | 

level the Buddha-dharmas (explain the different meanings [ 

like that) then, compared with that former person with ( 
both persons—those w^ho produce the thought of enlighten- J; 

ment and those wdio, having produced the thought of en- I 
lightenment, give the book he will beget the greater merit. I 
Qualm; How could someone who merely gives the book ?; 
have greater merit than someone who, having produced ? 
the thought of enlightenment, gives the book in addition? | 
Having anticipated this wdth. And why? [the Lord] says, I 
For certainly, i.e., he is definitely irreversible he will, once I 
he has awoken to full enlightenment, end the sufferings I 
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of beings. He is saying an irreversible Bodhisattva is a 
special field of merit because he certainly will once he has 
awoken to enlightenment, end the sufferings of beings, 
therefore someone who gives the book to him has the 
greater merit, not someone who gives the book to a person 
who has already produced the thought of enlightenment 
but whose lineage is not definite. 

About the sixth [degree] he says. Never mind how 
much merit the son or daughter of a good family makes 
when he raises to full enlightenment the hearts of any 
number of beings in Jambudvipa, [the merit is greater] 
even if the person raises to full enlightenment the hearts 
of any number of beings in a four-continent world system. 
[317] After the end of this passage you have to add the 
earlier and if someone else were not only to raise their 
hearts to full enlightenment, but would also in addition 
give them a copy of this perfection of wisdom; or, if he 
would present a copy of this perfection of wisdom to an 
irreversible Bodhisattva, so that he will let himself be 
trained and so on, then, compared with that former person 
he will beget the greater merit. And why? For certainly he 
will, once he has awoken to full enlightenment, end the 
. sufferings of beings. 

About the seventh [degree] he says, Never mind how 
much merit the son or daughter of a good family makes 
when he raises to full enlightenment the hearts of any 
number of beings in a four-continent world system, [the 
merit is greater] even if the person raises to full enlighten¬ 
ment the hearts of any number of beings in a small 
chiliocosm. Similarly, here too, you have to add the text at 
the end of the passage. 

[318] About the eighth [degree] he says. Never mind 
how much merit the son or daughter of a good family 
makes when he raises to full enlightenment the hearts 
of any number of beings in a small chiliocosm, even if the 
person raises to full enlightenment the hearts of any num¬ 
ber of beings in a medium chiliocosm, in a trichiliocosm. 
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in all the worlds systems that there are, numerous as the 
sands of the Ganges River; and if someone else were not 
only to raise their hearts to full enlightenment, but would 
also in addition give them a copy of this perfection of 
wisdom; or, if he would present a copy of this perfection 
of wisdom to an irreversible Bodhisattva, so that he will 
let himself be trained in it, make endeavours about it, 
develop it in great measure in an additional way, and as 
a result of the growth, increase, and abundance of the 
perfection of wisdom, fulfil the Buddha-dharmas and so 
on. Here too, you have to explain the "And why?" question 
and answer as earlier. 

[321] About the ninth degree of glorification [the Lord] 
says. Or, let us again compare two persons: The first 
would present a copy of this perfection of wisdom to any 
number of beings in any number of world systems who 
have become irreversible from full enlightenment, who 
have definitely set out for it; the second would in addition 
expound it to them, according to the meaning and accord¬ 
ing to the letter. Would he not on the strength of that beget 
much merit. Sakra says. His rr- rit indeed would be great 
and so on. The Lord says, StiL greater would be the merit 
of someone who in addition would instruct and admonish 
in this perfection of wisdom those irreversible Bodhi- 
sattvas who want more quickly to win full enlightenment. 
And further, still another Bodhisattva would arise, who 
would say that he w'ould win full enlightenment more 
quickly than they. If someone would instruct and admon¬ 
ish in the perfection of wisdom that Bodhisattva of 
quicker understanding, he would beget a still greater 
merit. 

To teach that not only is there greater merit from 
instructing and admonishing Bodhisattv'as of quicker un¬ 
derstanding because of what they wall do for others after 
having won enlightenment, but even because of what they 
do before they are enlightened, Sakra says. To the extent 
that a Bodhisattva comes nearer to full enlightenment, to 
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that extent he should be instructed and admonished in the 
perfection of wisdom, for that brings him nearer and 
nearer to Suchness. When he comes nearer to Suchness, 
he confers (this is connected with [the persons] who come 
after) many fruks because he is able to give results in the 
here and now, and advantages because he gives results in a 
future life on those who have done him services, i.e., those 
wlio have given him robes and so on, i.e., on those through 
whom he enjoys his robes clothes, alms rice gruel and so 
forth, bed with a mattress and so forth, chair cane seat and 
so on,^® and medicines myrobalan and so on and appli¬ 
ances strainers and so on for {pratxjaya), i.e., that appropri¬ 
ately go {eti) go igacchati) with (prati) sickness being struck 
by disease and so on. His merit now' becomes still greater. 
[322] He has in mind that there is no difference between 
Tathagalas and Bodhisattvas'when it comes to being the 
finest objects of charity. 

Question: How [do you know] this? [Response]: From 
the scripture at the time of the Lord's iinai complete 
nirvana, after he had eaten [unhealthy] alms from Cunda, 
the son of the [low' caste] laborer, w'here he him.self said, 
"Let not Cunda, the son of the laborer, be saddened at all 
on this account. Ananda, you must stop that hap’pening to 
Cunda, the son of the laborer. You should e.xplain that those 
alms the Tathagata eats before awakening to right and per¬ 
fect enlightenment, and those alms he eats before he enters 
into final, complete nirvana in which there is nothing left 
over are both alms with a result equal to the unec|ualled." 
Since he thus teaches that they have equal results you 
should know they are equal objects of charity. 

Qualm: Familiarity through meditation brings [Bodhi¬ 
sattvas] nearer [to Suchness], so why does he explain that 
instruction and admonition bring them nearer? Having 
anticipated this with. And why? he says, in consequence of 
the fact that he comes nearer to full enlightenment. He is 
thinking as follows: It is in the true nature of dependent 
origination, [i.e., it follows from the natural course of 
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events] that from instruction and admonition a special 
thought produces a moment that brings them nearer, so it 
is absolutely definite that the force of meditation does. 

[Subhuti then says]. Well said, Kausika. With state¬ 
ments that bring them near [to Suchness] even more quickly 
you fortify those who belong to the Bodhisattva-vehicle, 
help them wdth instruction, stand by them with admoni¬ 
tion. Even so should you act. A holy disciple who wants to 
give help to all beings, he fortifies the Bodhisattvas in 
their attitude to full enlightenment, helps them, stands by 
them. It is so that one should act. Arya Vimuktisena says^’ 
[Subhuti's] "Well said" giving praise to [gods like Sakra] 
who fortify [and so on] Bodhisattvas [with material and 
spiritual things] [323] sums up the topic of praise, commen¬ 
dation, and glorincation. Qualm: How does fortifying X 
more and more®° help Y? Having anticipated this with. And 
why? he say - For begotten from the perfection of wisdom 
is the full enlightenment of the Bodhisattvas. He is saying 
that since fortifying the thought of full enlightenment more 
and more brings forth the Bodhisattvas' full enlightenment 
that takes care of the needs of the world, therefore, fortify¬ 
ing them more and more helps beings. Reiterating this from 
a negative angle he says. Because, if the Bodhisattvas 
would not produce the thought of enlightenment, they 
would not train themselves in full enlightenment, nor in 
the six perfections, and in consequence they would not 
awake to full enlightenment, (he has left out) "and there¬ 
fore would not take care of the needs of beings." And from a 
positive angle he says. But because the Bodhisattvas train 
themselves and so on. His idea is that because they awake 
to full enlightenment they take care of the needs of the 
world. * 

You should understand that these praises and so on, 
the essence of which has been explained in a teaching about 
greater and greater merit, have just the aforementioned 
divisions. They are marked by degrees of realization of 
reality and are not in the form of [flattery of a god] said 
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for the purpose [of getting a boon from that god]. Thus 
[Maitreya] says, 

[324] [Sakra and the Lord] assert praise, commendation, and 
glorification for the Perfection of Wisdom [that correspond] 
with the triad of nine degrees of belief. [Ornament 2.20] 

When you take [praise and so on] in this way, the statement 
that, "the Lord dwelled with the Bodhisattvas, the great 
beings, who praise, commend, and glorify all the Buddhas" 
here and there in other sutra passages, makes sense. 

The fifth. Revolution of Merits Chapter, of the Light 
for the Ornament for the Clear Realizations: A 
Commentary on the Perfection of Wisdom. 










Ornament Chapter Two, Light Chapter Six: 
Dedication and Rejoicing 


[325] [Bodhisattvas] have to dedicate [or turn over] all 
belief attention praising, commending, and glorifying the 
Buddhas to full enlightenment, so next [Maitreya] has to ex¬ 
plain dedication [or turning over] attention.^ It has various 
forms because its object can be seen from different angles. 
First, in an exposition of the distinguishing feature of dedi¬ 
cation [the Ei^ht Thousuyid] says. The Bouhisattva vvho has 
perfect (samyak) wisdom, the great being who is equipped 
with all skillful means (as in the passage from the Siltra on a 
Trap Not Set in Vain {Amogha-pasa-siitra) that says the words 
"Bodhisattva" and "great being" are for wisdom and skill¬ 
ful means), Maitreya ("Friendly")—[he is called Maitreya] 
because he obtains the meditative stabilization called 
"friendly" {maitreya), because he realizes the friendly state 
(maitreyatva) that is the result of a meditative stabilization, 
because he clearly realizes the friendliness {maitfi) that is the 
result of making earlier prayers, or because he is the one 
who inculcated, through cultivation of the friendliness door 
to freedom., those qualities that led to him being born as 
Maitreya—says to the Venerable Subhuti, Noble Subhuti: 
We have the Bodhisattva's meritorious work connected 
with jubilation and dedication {anumodana-parinamana- 
sahagatam).J326] The dedication {parindmand) is after rejoic¬ 
ing {anumodand) [in the merits of others]. Because the dedi¬ 
cation is an attitude that has the Tathagata s full enlighten 
ment as objective support without taking it as a real basis 
it is a dedicating attitude with a distinguishing feature. 
[The merit] is connected with that, hence, the compound 










225 


224 Abhisamm/alamkaraloka Prajm-pdramita-vyakhya 

anumodand-parindmand-sahagatam. And similarly, on the 
other side, we have the meritorious work of all beings that 
has arisen from giving, morality, and meditational devel¬ 
opment. The meritorious work that has arisen from giving 
and so on also has this aspect as wellr it is to be dedicated to 
enlightenment after rejoicing [in the merits of others] with 
the reioicing attitude that I will explain later, because 
[Subhutij will say right afterguards [on page 332], "Having 
thus rejoiced, [the Bodhisattv'a who has considered infinite 
stores of merit] utters the remark: 1 turn over into full en¬ 
lightenment the meritorious work founded on jubilation/" 
Than that, i.e., compared to the meritorious work that has 
arisen froin giving, the Bodhisattva's meritorious work 
with jubilation and dedication is declared to be the high¬ 
est, the most excellent and sublime, the best arid superb, 
with none above it, supreme, with none superior to it, to¬ 
tally superior, unequalled, equal to the unequalled There 
•: is declared to be the highest {agra) because it has the most 
in two ways. It has the most height in tivo 
V -ovs because it is refined, hence it is most excellent; and 
bec.ause ir is unmatched, hence it is sublime. Thus he says, 
most excellent and sublime. It is highest as most excellent 
in two ways; it is best because of skillful means and superb 
becai.ise of perfect wTsdom. Thus he says, best and superb. 
He says with none above it to say that nothing else is above 
these hvo. It is also [highest] as sublime in two ways: it is 
supreme because it has no equal, and with none superior to 
it because there is nothing superior to it. He says supreme, 
with none superior to it to show that. Nothing other than 
these two is totally superior so he says, totally superior. It 
is unequalled because it is not shared wdth Listeners and 
so on as I explained [on page 82], and it is equal to the 
unequalled because it causes [Bodhisattvas] to reach a state 
equal to the unequalled Buddhas.'’- 

[329] Subhuti, wishing to give an exposition of the 
dedication attention aspect that does not take anything as 
a basis says, A Bodhisattva, a great being, considers the 
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world with its ten directions, in every direction, extending 
everywhere, i.e., extending into the eastern direction and so 
on in all the world systems in the ten directions. He consid¬ 
ers the world systems situated in the eastern, southern, 
western, and northern directions, respectively,^ that are 
described as immeasurable, quite beyond reckoning, quite 
measureless, and quite inconceivable, and the ones situ¬ 
ated in the above and below directions that explain the 
different meanings of infinite and boundless. He considers 
in the past period, in each single direction, in each single 
world system, the Tathagatas, those who are free of ordi¬ 
nary attachment, in training, beyond training, Pratyeka- 
buddhas, and Bodhisattvas, respectively, who are quite 
immeasurable, quite beyond reckoning, quite measure¬ 
less, quite inconceivable, and infinite and boundless. You 
should understand that they are immeasurable and so on 
because thev are beyond knowTedge-paths and so on. ^h^y 
have won final Nirvana in the realm of Nirvana which 
leaves nothing behind,-their tracks [of suffering exist¬ 
ence] cut off because their enemies [the cankers] are 
destroyed and their outflows extinguished, their course cut 
off because they are free from cankers and fully controlled, 
their obstacles and guides to [to the suffering world of] 
becoming annulled because they are quite freed m their 
hearts, well freed and wise, their tears dried up because 
they are thoroughbreds and great bull elephants, with a 
their impediments crushed because their work is done, 
their task accomplished. I have already explained their own 
burdens laid down, with their own weal reached, in whom 
the fetters of becoming are extinguished, whose thoughts 
are well freed by right understanding, and who have 
attained to the highest perfection in the control of their 
entire hearts [on page 10]. Alternatively, the five epithets 
their tracks cut off and so on are because the five clear 
realizations—knowledge of all aspects, knowledge of paths, 
knowledge of all, awakening to all aspects, and culmination 
awakening, respectively, eliminate the bases that have to 
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be eliminated; and the five epithets their own burdens laid ■ 
down and so on are because through just those five clear 
realizations, as enumerated, they connect with the realiza- ] 
tion of the dhanaas that have to be attained. He considers 
them, from where they began with the production of the j 
thought of enlightenment, proceeding to the time when | 
they won full enlightenment, until they finally entered 
Nirvana in the realm of Nirvana which leaves nothing 
behind, up to the vanishing of the good Dharma [as 
preached by each one of these Tathagatas]. And he consid¬ 
ers in the middle of this whole span of time the morality, 
concentration, and wisdom without outflows that are the 
mass of morality, the mass of concentration, the mass Of 
wisdom, and the elimination of all obscuration that is the 
mass of emancipation, and the realization of the distin¬ 
guished knowledge that is the mass of the vision and cog¬ 
nition of emancipation of those Buddhas and Lords. [330] 

All these [qualities] are shared with Listeners and so on, so 
about unshared [qualities] he says. In addition he considers 
the store of merit associated with the materially six perfec¬ 
tions, that are nevertheless ten when spelled out because of i 
the four that are subdivisions of the perfection of wisdom. 
Thus, in progression, the extraordinary, non-conceptual j 
knowledge is the perfection of wisdom that works to ] 
eliminate all obscurarions, and included in the knowledge 
attained subsequent to the extraordinary path you would i 

have the perfections of skillful means, prayer ipranidhdna), \ 

power, and knowledge. Thus, after first teaching six perfec- i 

tions because they are the fundamental ones, about the [ 

remaining perfections he says, the store of merit associated ] 

with the achievement of the qualities of a Buddha the per- f 

fection of skillful means, with the perfection*of the powers i 

[and self-confidence] this is easy to understand, with the | 
perfection of the superknowledges all the Buddha's direct I 
knowledges or else the sixth, [direct knowledge of the | 
extinction of outflows], and with the perfection of wisdom | 
the perfection of knowledge. | 
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Qualm: Why is the perfection of knowledge, though 
exceptional, not non-conceptual. Response. The perfection 
of knowledge is not non-conceptual because it is knowledge 
attained subsequent to non-conceptual knowledge, it is 
knowledge that, having delimited re^ization, itself experi¬ 
ences the enjoyment of Dharma, and that ripens others— 
both of which are absent from non-conceptual knowledge. 

The store of merit associated with the perfection of 
the vows (pranidhdna) is quite understandable, and the 
accomplishment of the cognition of the all-knowing is 
the first. Joyful level. 

[He also considers] solicitude for beings joy and equa¬ 
nimity, the great friendliness and the great compassion, 
and immeasurable and incalculable Buddha-qualities the 
eighteen unentangled F' ddha-dharmas and so on, full en¬ 
lightenment and its happiness that result from eliminating 
the linking impressions left by cankerous obscurations and 
obscurations to knowledge, the perfection of the sover¬ 
eignty over all dharmas the total capacity to fully look arter 
the needs of the world, and the accomplishment of the 
measureless and unconquered not pushed aside by Mara 
and those of other faiths and so on supreme wonder¬ 
working power miraculous wonderworking that atiTacts 
[people] and plants the seed of enlightenment [m them] 
which has conquered all that conquers them. [He also con¬ 
siders] the power (he uses the word power only for knowl¬ 
edge that is capable of miraculous [dharma]-iilumination 
and so on because nothing can counterattack it) of the 
Tathagata's cognition of what is truly real. Question: What 
features distinguish [this cognition]? [Response]: It is with¬ 
out covering and attachment because it has no cankerous 
obscurations and obscurations to knowledge, respectively, 
and hence is without obstruction. It is unequalled because 
nothing equals it, equal to the unequalled because it is 
equal to what is absolutely unequalled, incomparable 
because it surpasses everything that could stand as an 
example, and without measure because it is not something 
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that finite knowledge can delimit. [He considers] the power 
of the Buddha-cognition preeminent among the powers, 
i.e., just the power exceptional among the powers—the 
knowledge of the extinction of outflows. [He considers] the 
vision and cognition of [331] a Buddha, "Cognition is the 
clear realization of the truths, vision the five direct 
knowledges," the perfection of the ten powers the power 
of knowledge of what can and cannot be and so on, the 
obtainment on the covering level of that supreme ease 
which results from is because of the four grounds of self- 
confidence, four grounds c f self-confidence with four 
aspects fearless about claiming, "1 am fully enlightened" 
and so on because no one can challenge it. In true reality 
it is different, however, so he says, and [he considers] the 
obtainment of Dharma through the realization of the ulti¬ 
mate reality of all dharmas though coming face to face with 
their illusu ■ Cke nature. He also considers the turning 
of the wheel of the Dharma that spreads into the mind- 
streams of trainees through demonstrations of the Perfec¬ 
tion of Wisdom with the lamp of his own Dharma realiza¬ 
tion, like a wheel turning, in the sense that it makes its face 
visible, [i.e., impresses itself on a surface] again and again, 
the carrying of the torch of the Dharma because just that 
removes darkness, the beating of the drum of Dharma be¬ 
cause it wakes you up perfectly, the filling up of the conch 
shell of Dharma because it fills up the minds of beings, the 
sounding of the conch shell of Dharma because it fills [the 
directions], the wielding of the sword of Dharma because 
it destroys all intractable obscurations, pouring down of 
the rain of Dharma because it gives satisfaction, the mak¬ 
ing of the sacrificial offering of Dharma because it is clear 
and should be known, and through the gift of the Dharma 
the refreshment of all beings because it delights, and pre¬ 
sentation of the gift of Dharma by making it the pleasure 
it is, a delight to hear. 

He further considers the store of merit of all those 
who are educated and trained by those demonstrations of 
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Dharma,—whether they concern the dharmas of Buddhas, 
or those of Pratyekabuddhas, or of Disciples,—who 
believe in them, who are fixed on them, who are bound 
to end up in full enlightenment. Construe this: they are 
educated fhrough discipline in the dharmas of Buddhas, 
trained through training in the dharmas of Pratyeka¬ 
buddhas, and believe through believing in the dharmas 
of Listeners, are fixed because they obtain a lineage that is 
definite leading to the realization of their own enlighten¬ 
ment; and hence are bound to end up in enlightenment. 

He also considers the meritorious work, associated 
with the six perfections, of all those Bodhisattvas of 
whom those Buddhas and Lords have predicted full 
enlightenment, of all those persons who belong to the 
Pratyekabuddha vehicle, and of whom the enlightenment 
of a Pratyekabuddha has been predicted, and of all those 
Listeners founded on giving, morality and meditational 
development. [He considers] the store of meritorious work 
without outflows of those learning connected with candi¬ 
dates for the first result and so on, and beyond learning 
of Arhats. [He considers] the store of meritorious work 
founded on giving, morality and meditational develop¬ 
ment of ordinary folk and of the four assemblies of those 
Buddhas and Lords, i.e., of the monks and similarly nuns 
who are fully ordained by formal acts [of the Community] 
such as repetition three times and so on, and of the laymen 
and similarly laywomen who have taken the three refuges 
and taken the five grounds for training. Thus there is a 
twofold division [in the formula for being a Buddhist lay¬ 
person], because the text of the Vinaya reads, "Please, mas¬ 
ter, look after me, the layperson so-and-so, who has taken 
the three refuges," and, similarly, after the three refuges, 
"Please, master, look after me, the layperson so-and-so, who 
has taken the five grounds for training." He considers the 
roots of good planted during all that time by Gods, Nagas, 
Yakshas, Gandharvas and so on, even animals, at the 
time when those Buddhas and Lords demonstrated the 
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Dharma, and when they entered Parinirvana, and when 
they had entered Parinirvana—thanks to the Buddha, the 
Lord, thanks to the Dharma, thanks to the Samgha, and I 

thanks to persons who you can go over in your mind i 

the one, two, or three persons who bring serene faith into [ 
your mind. } 

He piles up the roots of good of all of those, all that ( 
quantity of merit without exception or remainder (Explain | 
it is without exception because the causes that gave rise to it | 
are infinite, and without remainder because it gives rise to I 
immeasurable results, respectively), rolls it into visualizes I: 
it in the mind as one lump a uniform lump, because he has 
‘been giving an exposition of [infinite merit] connected with' ■ 
the Tathagatas of the past, evaluates it totes it up as immea¬ 
surable and so on, weighs it measures it, from [the merit] 
'connected with Bodhisattvas and so on, [332] down to [the 
merit] connected with animals, and rejoices over it with 
jubilation (the mark of which I will be explaining) that is | 
the highest, and delighting in the exceptional aspirational I 
faith of the doer, he makes the exceptional aspiration that he 
himself may complete all of those [deeds he has rejoiced in]. 

That is the sense. He reiterates that it is the highest with, 
the most excellent and sublime, the best and superb, with 
none above it, supreme, with none superior to it, totally 
superior, unequalled, equal to the unequalled. I have al- | 
ready explained these [on page 328]. Then he says. Having 
thus rejoiced, he utters the remark: "I turn over to full en¬ 
lightenment the meritorious work founded on jubilation. 

May it feed produce the full enlightenment (he has left 
out) "of myself and others." He means that he raises up his 
voice, with an attitude that has the heaps of morality and so i 

on of alfTathagatas as objective support, but without taking ^ 

them as a real basis, saying, "I turn over to highest enlight- i 

enment, for the sake of all beings, this merit connected with | 

jubilation." | 

Having given an exposition of the dedication attention I 

that does not take anything as a basis, in order to deal with | 
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a devious argument [Subhuti] now asks a question [of 
Maitreya], Now, as concerns these foundations (utzstu) 
through which the person belonging to the Bodhisattva- 
vehicle has turned over [the merit], i.e., as concerns the 
Tathagata lineage and so on that are the causes [of 
Bodhisattvas] emerging [as full Tathagatas], concerning 
those objective supports (urcimbana) all dharmas the heap 
of morality and so on, and points of view icikara) just the 
subjective aspects of those [dharmas], through which he 
has raised that thought subject conceptualization,^would 
(the indeclinable api nu has the sense of kim [introducing a 
question]) those foundations, objective supports and 
points of view be apprehended in such a way that they 
would be treated as signs? He means they superimpose 
[onto true reality] foundations and so on that are in the 
past and hence non-existent, and make them rnto an object 
on the correct language covering level, [i.e., in accordance 
with learned convention], because they cannot turn them 
over without treating the foundations and so on as signs, 
but do they similarly treat them as objects in true reality? He 
has in mind that were they to do so [the following would 
apply to them]. 

It is certain that taking any foundation (vastid as a basis is an 
error, because valid cognition invalidates it, as does know i- 
edge a mirage and so on. [333] Therefore they consider the 
ritual of turning over [merit] that runs on that power to be 
inferior in strength, like the one that runs on the erroi of me 
and mine. 

Some versions read, has rejoiced [in the merit]), but there 
the topic under discus#ion is the dedication attitude, so 
the sense requires has turned over [the merit]. As [Subhuti] 
will say immediately afterwards [on page 334], "But then 
on which foundations, by which objective supports, or 
points of view does he turn over what thought into full 
enlightenment." 
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They do not do so at all in true reality/because a 
conceptual object is superimposed and hence deceptive, 
and because it exists contingent on circumstances, like a 
dream, a magical illusion, and a mirage. Thus Maitreya 
says. No they would not. And the unwelcome consequence, 
were they to do so, would be that their turning over would | 
be wrong iviparyasa), so [Subhuti] says. If he treated as an 

objective support treated as an object with its own mark, or j 

as a sign delimited as a generality, that foundation which 
does not exist, and that objective support which does not 1 
exist, would he then not (na bhavati goes with katham asya), ? 

i.e., he inched would have a perverted iviparyasa) percep- 5 

tion isamjna) a perception that grasps a sign and is therefore ^ 

wrong iviparyasa) because its object does not exist, and is a ^ 

mistake ibhranti)^ because it grasps non-X as X, perverted ^ 

thought a consciousness that grasps an objective support i 

and IS wrong in the same way, perverted view analytic [ 

intellect delimited by a particular aspect [or ideal that is 
wrong as before. He has left out, "and then the dedication 
attitude that takes nothing as a basis would be in the form of 
a wrong perception and so on," otherwise he would [just] be 
teaching that the perception and so on is wrong, [rather than 
drawing out an unwelcome consequence], and would have 
said nothing, [334] because he would not have impeded the 
ordinary meaning. 

Qualm: Why should X (the perception and so on, that 
IS wrong because its object does not exist) make Y [the dedi¬ 
cation attitude that takes nothing as a basis] a wrong per¬ 
ception and so on? Having anticipated this with. And why? 
he says. For in a greedy person iraga) also (the word api 
brings in hatred and so forth), when he has discriminated 
superimposed a nonexisting foundation and pondered «n ^ 

It taken it as an object repeatedly— thinking that there is \ 

pemanence in the impermanent, ease in suffering, the i 

self in what is not the self, loveliness in what is repulsive * 

—there arises a perverted perception and so on. Construe | 

[him as saying a person's] greed is a ™ng perception | 
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because it comes when perception is wTong. He is saying 
that the greed and so on that arises after superimposing 
permanence and so on as a basis ivastii) qualified by imper¬ 
manence, etc., and taking that as an object repeatedly, 
comes forth in the form of wrong *][)erception and so on. 
Hence, [if the same sort of process occurs in dedication], 
the dedication attitude that takes nothing as a basis comes 
forth in exactly the same way. 

About another side [of the topic] he says. And as the 
foundation, the objective support, the point of view (he 
has left out) "are non-existent," so is enlightenment, so is 
the thought (add in) "non-existent as well." He accepts that 
this is so and says, and so all dharmas objects and subjects, 
all elements their residual impressions get to be non¬ 
existent. That is his assertion. [335] Question: Let that be 
the case. What would be the fault? [Response: Subhuti] 
says. But then on which foundations, by which objective 
supports, or points of view does he turn over what 
thought into full enlightenment, or what meritorious 
work founded on jubilation does he turn over into what 
utmost, right and perfect enlightenment. He is thinking if 
the thought of enlightenment and so on are [non-existent] 
like the non-existent foundation and so on, then on which 
foundation and so on does [a Bodhisattva] turn over which 
thought and so on to which enlightenment, in the sense 
that nobody at all turns over anything at ail into anything. 
Hence the dedication [attitude that takes nothing as a 
basis] is wrong [or perverted] because dedication is totally 
impossible. 

Even if it is wrong in true reality, you assert a dedica¬ 
tion attitude as part of the process of reaching what is true in 
fact ibhutartha), like the concept of impermanence and so on, 
because that foundation and so on exists on the covering 
level. Hence you should not say this to a beginner. Intend¬ 
ing that [Maitreya] says. This should not be taught or 
expounded in front of a Bodhisattva who has newly set 
out in the vehicle. Alternatively, he says this intending that 
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[Bodhisattvas] who do not make absolutes out of the foun¬ 
dation, objective support and so on turn over [merit to 
enlightenment] oh the covering level, like people who are 
magical illusions, so they do not have a dedication that^s 
WTong. Qualm: Why should he not explain it to a beginner, 
even though it is right? Having anticipated that with. And 
why? he says. For he would lose, i.e., his clumsiness in the 
ultimate and covering Jevels would destroy that little faith 
unsteady because he does not have the conviction that 
comes with realization which is his, that little affection, 
serenity and respect which are his. These three words are 
because [faith] is divided into small, middling, and big. 
Alternatively, little faith is the absolute conviction, serei4 
faith, and desire [to attain] they have in the fact that 
[Buadnasj exist, the fact that they have good qualities, and 
their power, respectively. The three words little affection 
and so on are for those. [336] [Qualm]: Then it should not be 
spoken ot at all. [Maitreya] says. In front of an irreversible 
Bodhisattva should this be taught and expounded. Alter- i 
natively, a Bodhisattva propped up by a good friend, i.e., ^ 

an ordinary being, but one who knows what both truths i 

actually are, and hence is blessed as a spiritual friend would j 
thereby not be cowed and so on. In conclusion he says. 

And thus without neglecting the covering truth should the 
Bodhisattva rejoice and^’ turn over into all-knowledge the 
meritorious work founded on jubilation. 

About yet another argument based on the covering j 
level side Subhuti says. The thought by which one has, 
having rejoiced, turned that the meritorious work con¬ 
nected with jubilation over,—that rejoicing thought is, 
when it is time to do the turning over, extinct because 
what has come together [falls apart and] perishes, stopped i 
because it perishes as a continuum, departed because it t 

naturally [as the result of causes and conditions] perishes, i 

reversed because it perishes through transforming [into | 
something else]. Therefore (tat means tasmdt) what is that I 
rejoicing thought by means of which rejoicing thought, f 
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wlien it is time to do the turning over, one turns over to full 
enlightenment? He means there is not one at all. [337] He 
tliinks that when [Maitreya, on page 336] said, "And thus 
sliould the Bodhisattva rejoice and (anumodya) turn over 
into all-knowledge the meritorious work founded on jubila¬ 
tion (aniimodand-sahagata)" he taught that rejoicing and 
dedication attitudes are in a sequence, and hence taught 
that the pair are not in a single instant. [Subhuti is saying 
that Maitreya] has therefore said that the exact same 
thought that earlier rejoices, later dedicates [or turns over], 
because with the -tvd, [i.e., -tja gerund] suffix, the agent [of 
tlie gerund and main verb] are the same; and that is not ten¬ 
able because something permanent cannot perform a func¬ 
tion, either gradually or simultaneously. Hence the rejoicing 
thought [is necessarily impermanent and] only lasts an 
instant. It does not exist at the instant of turning over, so 
how could it do the turning over? 

Having thus given an exposition of the unwelcome 
consequence of the words "rejoiced and," to teach that the 
words "the meritorious work founded on jubilation" are not 
right he says, Or what is that thought which turns over [or 
transforms] into full enlightenment the meritorious work 
founded on jubilation? He is saying meritorious work 
founded on jubilation (aniimodand-sahagata) is a loaution 
for thought (cittam) that itself is a rejoicing (anuniodakam) 
because it arises with jubilation (anumodand) as its aspect. 
So, what is that thought, the rejoicing thought in the form 
an agent, that turns over the meritorious work founded on 
jubilation the thought in the form of an object that is differ¬ 
ent to it? He is asserting that just that thought cannot turn 
over just that because it cannot act on itself. 

And even if you think that the meaning of [Maitreya's] 
sentence is, "Right after the rejoicing thought a special 
thought instant is produced. Because of that you get a 
thought that is meritorious work founded on jubilation. The 
Bodhisattva should turn that over with the turning over 
thought," still, the "And thus should the Bodhisattva turn 
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over" part of the sentence is not right. Therefore Subhuti 
says. Or, if no two thoughts can ever meet, how can one 
by thought turn over, or dedicate thought? Construe the 
meaning of the senience as follows: The first instant of con¬ 
sciousness only lasts an instant so it is not there at a second 
instant. Similarly, the second instant is not there at a first 
instant because it is never produced [338] because it has no 
[first instant] cause. So, if no two thoughts the ones at the 
first and second instants that are turned over and that do the 
turning over can ever meet be together, then how can one, 
by a turning over thought present at the second instant, 
turn over the meritorious work founded on rejoicing 
thought present at the first instant? 

[Attempted defense of discredited argument]: The 
earlier non-production of thought [that is the own-being of 
thought] exists. It turns it over. [Response: Subhuti] says. 
Nor is it possible to turn over that thought as far as its 
own-being is concerned, because it has no shape [or 
essence] is the idea. 

Under the influence of the Lord and noble Maitreya, 
Sakra responds with. The Bodhisattvas who have newly 
set out in the vehicle should not be afraid when they have 
heard this exposition.^ Here is what he intends. Given that 
conventionally accepted things perform functions and only 
last an instant, other than functioning within the framework 
of a qualified production, no other framework exists for 
their functioning at all. Hence, after the practitioners' 
qualified rejoicing thought, a more qualified thought—the 
meritorious work founded on jubilation—is produced; and 
again, after that, because of the true nature of dependent 
origination there arises a most qualified thought in the form 
of a turning over impressed with the impression left by that 
wholesome root. This is the situation that obtains when it 
comes to the true reality of the foundation, [i.e., the mind 
that turns over merit founded on jubilation]. Because the 
convention that things last for only an instant is not tenable 
[in true reality], because things require extension, and 


Light for the Ornament for the Clear Realizations 237 

because they operate in accord with agreed language in har¬ 
mony with ordinary, foolish persons, the noble Maitreya, 
rejecting a real foundation entity, and taking [existence to 
be] just language, [thinking] "I don't want ordinary, foolish 
persons to be scared by this," formulated [this trtie reality] 
in terms of the act of doing, doer, deed to be done and so on 
using the words, "And thus should the Bodhisattva rejoice 
and turn over into all-knowledge the meritorious work 
founded on jubilation." 

[339] Question: Should I also assert that [you], Subhuti, 
had the aforementioned intention on the covering level side 
when you yourself earlier said, 

[A Bodhisattva rejoices in all the merit of the earlier 
Tathagatas, piles it up in his meditation, and] utters the 
remark: "T turn over into full enlightenment the meritorious 
work founded on jubilation. May it feed the full enlighten¬ 
ment." 

Having [that question] in mind [Sakra] says [to Subhuti], 
How then should a Bodhisdttva turn that meritorious 
work founded on jubilation over into full enlightenment? 
He means: If [your statement, Subhuti, about Bodhisattvas 
turning over merit] was not informed by the aforemen¬ 
tioned intention, because there is no other way it could hap¬ 
pen, then how did they turn it over? It could not have hap¬ 
pened at all. So you must have had just the aforementioned 
intention. He reiterates this with. And how does someone 
who takes hold of the meritorious work founded on jubi¬ 
lation succeed in taking hold of that thought connected 
with jubilation, and how does one who hums over the 
thought connected with jubilation hum it over. Put the 
taking hold together with the one who takes fiold, and the 
turn it over together with the one who hums over. 

[340] On the topic of the dedication attention marked 
by an absence of error [the Eight Thousand] says. Thereupon 
the Venerable Subhuti turned his mind to the Bodhisattva 
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Maitreya brought him to the fore of his conceptual con¬ 
sciousness, concentrated [341 ] his mind on him placed him 
in front as an object and spoke thus: Here the Bodhisattva 
• considers the merit connected with the past Buddhas and 
Lords and so on [as described above on pages 329 to 332]. 
He then turns the meritorious work founded on jubilation 
over to full enlightenment. Bodhisattvas turn over [merit] 
conceptually because they make their dedication with the 
words, "I dedicate." Hence their dedication is in error be¬ 
cause all conceptuality, by its very nature, operates with the 
conviction that the not-X reflected in it is in fact X. Intending 
this Subhuti says. How can the Bodhisattva when he turns 
over, be without perverted perception, perverted thought, 
perverted view? In response [Maitreya] says. If the Bodhi¬ 
sattva does not, as a result of the thought by which he 
turns that over, become one who perceives a thought, i.e., 
they do not settle down on the thought with which they do 
the dedication as, ultimately, a thought.^’ Question: What is 
the benefit of such [dedication]? [Response]: He says, It is 
thus that the meritorious work founded on jubilation be¬ 
comes something which is turned over into full enlighten¬ 
ment. In conclusion he says. If he does not perceive settle 
down on that thought as 'this is that thought doing the 
turning over,' then a Bodhisattva has no perverted percep¬ 
tion, thought or view. Construe this as follows. ;n true 
reality [Bodhisattvas] do not perceive do not go near that 
thought. If they turn over like that (yatha) they have no per¬ 
verted perception because just that causes them to refrain 
perfectly from apprehending anything. He is saying that 
were they to apprehend an object in their objectless, concep¬ 
tual thought [342] they would be in error, but, to the extent 
that, like magicians, they conceptually turn over [the merit] 
aware that this objectless, conceptual thought indeed has no 
object, then they are not in error because they know what 
[that thought] actually is. 

Even though it is implicit in what he has said, to make 
the meaning clear he says. But if he perceives the thought 
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by which he turns that over as 'this is that thought, then 
he becomes one who perceives thought. As a result he has 
a perverted perception, thought and view. 

Based on thetaxiom that, "Error does not arise when, 
like a magician, someone understands that the mind view¬ 
ing a spectacle of magically produced horses and so on is 
without an object," they are not wrong when they treat 
even the thought that they are turning over and so on as if 
they are persons in a magical illusion. Thus he says. But a 
Bodhisattva turns over rightly, not wrongly, when at the 
preparation stage he perceives, i.e., goes near, the extinction 
and so on that he is about to detail and at the fundamental 
state stage brings to mind the thought that is being turned 
over which he turns over in such a way that he regards it as 
'just extinct, extinct,' as 'stopped, departed, reversed'; and 
when he reflects that what is extinct that cannot be turned 
over; that this is the very dharmic nature also of that 
thought by which one turns over that this extinction and so 
on is the true nature of the thought dharma doing the turn¬ 
ing over, because it is devoid of an own-being, that this is 
the very dharmic nature also of those [meritorious works] 
founded [on jubilation] and so on through which one 
turns over, [343] as well as of the dharmas to which one 
turns over all-knowledge and so on. It is thus that the 
Bodhisattva should turn over. 

[343-348] He demonstrates that same topic in three 
passages based on the division into future [Buddhas] and 
so on with. He should consider the future Buddhas, the 
present Buddhas, and the past, present, and future Bud¬ 
dhas in the same way he considered the past Buddhas [on 
pages 329-332]. Under which circumstances is he without 
perverted perception, thought or views? If, while he turns 
over, he brings to mind those dharmas as extinct, stopped, 
departed, reversed, and that dharma Buddhahood into 
which it is turned over as inextinguishable never ending 
because, in the form of the true nature of dharmas, it never 
runs out; if, further, he considers that no dharma the 
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dedication attitude turns over any dharma meritorious 
work founded [on jubilation] then he has turned it over 
into full enlightenment. Qualm: They turn over by articu- 
kting the words, /T dedicate/' *nd that entails that they do 
it conceptually. Hence their dedication is in error because 
all conceptuality, by its very nature, [349] operates with the 
conviction that the not-X reflected in it is in fact X. Why, 
then, do they not have wrong perception? Having antici¬ 
pated that with. And why? he says. For he does not settle 
down in that process of dedication. If further he perceives | 
that thought cannot cognize thought nor can a dharma j 
cognize a dharma, then also it becomes something which i 
has been turned over into full enlightenment. This is the jl 
full dedication of the Bodhisattva. He is saying that were 
they not to know the difference between a superimposed 
and a truly real form then they would be mistaken, because, ■ 
having conflated the content, X, of perceptions and concep¬ 
tual thought, they would be operating with the conviction 
that the not-X reflected in that [conceptual thought] is in fact 
X. But how could they be mistaken when they ascertain that 
the superimposed object in a conceptual thought is super¬ 
imposed and deceptive, and, on the covering level, see that 
the basis (vastn) with its own-mark that is the object (gocara) 
of non-conceptual knowledge in its non-false form, illusion¬ 
like in its nature is quite different; and when they do not 
settle down in that process of dedication, and they do not 
perceive go near that thought that does the turning over 
and that, thought that is being turned over, and when they 
understand that a dharma cannot turn over a dharma? 

To make just this aforementioned topic clearer from a 
negative angle he says. But if, on the other hand, a 
Bodhisattva perceives that atcumulation of merit, then he \ 
cannot turn it over into full enlightenment. Qualm: You | 
cannot engage [in turning over merit] unless you under- | 
stand [what merit is], so why do those who perceive | 

[merit] not turn it over? Having anticipated this with. And I 

why? he says. Because he settles down in that process of I 
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dedication. He has left out, "Because, in true reality, [merit] 
in that form is something that valid cognition invalidates." 

[350] On the topic of the dedication attention isolated 

i [ from an own-being] he says. If further he reflects that also 

this accumulation (abhisarnskdra), i.e., intention that moti¬ 
vates activity Qcriyd) of this merit the wholesome roots of 
non-attachment and so forth is isolated free from the fault 
of connection with a self and so on and quietly calm 
because illusion-like [knowledge] causes [detachment, so 
I that] all trouble calms down, that also the meritorious work 

founded on jubilation is isolated, and quietly calm, then 
he turns over into full enlightenment. 

They are wrong if they settle down even on the state 
of quiet calm, so he says. If in addition he does not even 
perceive that all conditioned events are calmly quiet and 
isolated, then that is his perfection of wisdom. Construe 
this: If they do not absolutely perceive such states as, "This 
is quiet calm" and so on, then that is their perfection of 
wisdom because they engage [reality] perfectly. 

Tcaching the dedication attention that is mindful of the 
, own-being of the wholesome roots of the Buddhas he says, 

; But he does not turn over into full enlightenment if he 

I perceives (he has left out) "a sign" that this here is the 

wholesome root of the Buddhas, the Lords who have gone 
to Parinirvana; that that wholesome root is just like an 
S illusion, as is that process of dedication; and that also that 

thought that turns over, by which it [the wholesome root] is 
I turned over is of the same kind because, based on its earlier 
and earlier causes, a wholesome root is produced on the 
covering level, just fine when not analyzed, has.the same 
; mark because something with its own mark is^^uitable to 

' perfonp a function, and belongs to the same cla^s because 

something with a general mark is not suitable to perform 
a function, respectively, and has the same own-being 
because its own-being is the Dharma Element. 

[351] Qualm: Thought precedes activity, so why do 
they not turn over if they go near [the merit and so on]? 
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Having anticipated that with. And why? he says. For the 
Buddhas, the Lords do not allow a dedication to take place 
through a sign. He intends that where there is nothing to 
negate, a negation.is not possible, so settling down on 
emptiness and so forth as the true reality is wrong. 

He gives yet another explanation with. He does not 
bring properly to mind nor turn over [the wholesome root] 
to full enlightenment if he brings about a sign takes 
something with the aforementioned nature as an objective 
support by reflecting that what is past is extinct, stopped, 
departed, reversed; that what is future has not yet arrived 
has not become the present time; and that of the present no 
stability is got at because it is devoid of its own-being and 
cannot have a fixed condition, and that that which is not 
got at has no sign is not an accompanying cause or range 
is not a substantial cause. Just as, [w'hen Bodhisattvas bring 
about signs they are not coursing in the Perfection of Wis¬ 
dom], they do not bring to mind when they settle on nega¬ 
tion and fail to fully see the true reality of things, and hence 
do not turn over [the wholesome root to full enlightenment] 
when they have got it wrong. Qualm: In that case even logs 
and so on get to turn over [merit to enlightenment] because 
they do not bring about signs. [Response: Maitreya] says. 
On the other hand he also does not turn over to full 
enlightenment if he fails to bring about a sign or to bring 
properly to mind as a result of sheer inattentiveness, if he 
fails to attend as a result of lack of mindfulness, or of a 
lack of understanding. This sentence means: Just as logs 
and so on do not bring about a sign of emptiness and so on 
because they have no attentiveness, and, similarly, they do 
not bring [emptiness] properly to mind because they fail to 
see the true reality of things, so too [ordinary fools like] 
Devadatta and so on do not attend to anything because of 
sheer inattentiveness, or lack of understanding. Similarly, 
as before, they do not bring [emptiness] properly to mind, 
and hence, in the same w^ay, do not turn over because they 
have got it wrong. 
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dedication. He has left out, "Because, in true reality, [merit] 
in that form is something that valid cognition invalidates. 

[350] On the topic of the dedication attention isolated 
I from an own-being] he says. If further he reflects that also 
this accumulation (abhisamskara), i.e., intention that moti¬ 
vates activity (kriya) of this merit the wholesome roots of 
non-attachment and so forth is isolated free from the fault 
of connection with a self and so on and quietly calm 
because illusion-like [knowledge] causes [detachment, so 
that] all trouble calms down, that also the meritorious work 
founded on jubilation is isolated, and quietly calm, then 
he turns over into full enlightenment. 

They are wrong if they settle down even on the state 
of quiet calm, so he says. If in addition he does not even 
perceive that all conditioned events are calmiy quiet and 
isolated, then that is his perfection of wisdom. Construe 
this: If they do not absolutely perceive such states as, "This 
is quiet calm" and so on, then that is their perfection of 
wisdom because they engage [reality] perfectly. 

Teaching the dedication attention that is mindful of the 
own-being of the wholesome roots of the Buddhas he says. 
But he does not turn over into full enlightenment if he 
perceives (he has left out) "a sign" that this here is the 
wholesome root of the Buddhas, the Lords who have gone 
to Parinirvana; that that wholesome root is just like an 
illusion, as is that process of dedication; and that also that 
thought that turns over, by which it [the wholesome root] is 
turned over is of the same kind because, based on its earlier 
and earlier causes, a wholesome root is produced on the 
covering level, just fine when not analyzed, has the same 
mark because something with its own mark is suitable to 
perform a function, and belongs to the same class because 
something with a general mark is not suitable to perform 
a function, respectively, and has the same own-being 
because its own-being is the Dharma Element. 

[351] Qualm: Thought precedes activity, so why do 
they not turn over if they go near [the merit and so on]? 
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Having anticipated that with. And why? he says. For the 
Buddhas, the Lords do not allow a dedication to take place 
thi'ough a sign. He intends that where there is nothing to 
negate, a negation is not possible, so settling down on 
sniptiness and so forth as the true reality is wrong. 

He gives yet another explanation with. He does not | 

bring properly to mind nor him over [the wholesome root] I 

to full enlightenment if he brings about a sign takes i 

something with the aforementioned nature as an objective I 

support by reflecting that what is past is extinct, stopped, | 

departed, reversed; that what is future has not yet arrived I 

has not become the present time; and that of the present no i 

stability is got at because it is devoid of its own-being and i 

cannot have a fixed condition, and that that which is not j 

got at has no sign is not an accompanying cause or range 
IS not a substantial cause. Just as, [when Bodhisattvas brine t 
about signs they are not coursing in the Perfection of 
dorn], they do not bring to mind when they settle on nega- 
oon and fail to fully see the true reality of things, and hence 
do not turn over [the wholesome root to full enlightenment] 
when they have got it wrong. Qualm: In that case even logs ! 

and so on get to turn over [merit to enlightenment] because i 

they do not bring about signs. [Response: Maitreya] says, ^ 

On the other hand he also does not turn over to full 
enlightenment if he fails to bring about a sign or to bring 
properly to mind as a result of sheer inattentiveness, if he li 

fails to attend as a result of lack of mindfulness, or of a \ 

lack of understanding. This sentence means: Just as logs 
and so on do not bring about a sign of emptiness and so on 
because they have no attentiveness, and, similarly, they do 
not bring [emptiness] properly to mind because they fail to i 

see the true reality of things, so too [ordinary fools like] | 

Devadatta and so on do not attend to anything because of | 

sheer inattentiveness, or lack of understanding. Similarly, I 

as before, they do not bring [emptiness] properly to mind, I 

and hence, in the same way, do not turn over because they I 

have got it wrong. | 
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[352] Question: If they do not turn over when they 
bring about a sign, nor when they do not bring about a sign, 
how are they supposed to do it? [Maitreya] says. But that 
wholesome root becomes something which has been 
turned over into full enlightenment on condition that he 
properly brings to mind that sign, but does not treat it as a 
sign. This is saying that mere non-attention when a condi¬ 
tion is absent, like a person with their eyes squeezed shut or 
congenitally blind, does not eliminate the residual impres¬ 
sion left by the wrong [perception] of real things (bhava) and 
so on. The mass of cankers, greed and so on, rooted in the 
settling on real things and so on arises again, just as it does 
when a practitioner of yoga comes out from the no-thought 
(asivnjnin) meditative absorption and so on. You cannot 
eliminate paying attention to the forms and so forth that you 
apprehended earlier unless you eliminate the wrong [per¬ 
ception] and so on that left you with the vivid experience of 
them [in the first place], just as you cannot get rid of smoke 
unless you get rid of fire. Similarly, you do not extract these 
erroneous conceptions of form and so on and remove them 
from the mind like thorns. How then? By eradicating the 
seed of the wrong [perception] that real things in fact do 
exist and so on. Without stopping that, who could prevent a 
man who has not had his cataracts removed, so to speak, 
from continuing to settle on deceptive forms and so on? 
Practitioners of yoga do not have that seed of wrong [per¬ 
ception] because, when they investigate with their wisdom 
eye, all dharmas show up clearly in the light of perfect 
knowledge. And when that is the case, these deleterious 
conceptual states do not, in true reality, grow up again in 
their minds because, like uprooted trees, they have been 
eradicated. Thus they bring to mind as illusory that sign • 
the wholesome root of a Tathagata, and the thought that 
does the turning over, but do not treat if as a sign because 
they do not settle on it in that form in true reality. 

[353] Discussing dedication attention with skill in 
means he says. It is thus that the Bodhisattva should train 
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himself therein. This should be known as his skill in 
means engaging in the practice of giving and so on without 
taking anything as a basis. When, through that skill in 
means, he turns over a wholesome root, then he is near 
to all-knowledge. The Bodhisattva who wants to train 
himself in this skill in means should, however, constantly 
hear just this perfection of wisdom, study it and ask ques¬ 
tions about it. Qualm; Since they are different, what con¬ 
nects hearing the Mother [Perfection of Wisdom] and so on, 
with hearing about training in skill in means? Having antici- | 

pated this with. And why? he says. For without the help of 
the perfection of wisdom one untaught cannot enter on 
the work of dedication of the perfection of wisdom. He is ! 

saying that the work of dedication by means of*^ the perfec- ^ 

tion of wisdom is giving and so on without taking anything : 

as a basis, and that that itself is the training in skill in means. ! 

Hence you cannot have [the latter] without the teaching of ? 

the Mother [Perfection of Wisdom] and so on. To illuminate i 

just this he says. You should say, i.e., it needs to be said, I 

"Do not make such a statement" to that one who says, ! 

"Without the help^^ of the perfection of wisdom it is pos- j 

sible to transform that meritorious work into full enlight- j 

enment." Qualm; Since they are different, what connects the jj 

Mother [Perfection of Wisdom] with turning over? Having !■ 

anticipated this with. And why? he says. For stopped are r 

those personal lives, stopped are those karma-formations ij 

(he says both because, in true reality, neither the mind and |i 

mental factor dharmas that stimulated the growth (uparjaka) i; 

of the earlier wholesome roots, nor the residual impression i 

left by them are produced), calmly quiet, isolated, lacking ;; 

in basis. Put these together with their not taking anything 1 

as a basis during the preparation, fundamental, and subse- | 

quent stages, respectively, or explain that knowledge can- | 

not apprehend them through an image, without an image, | 

or through some other image, respectively. [354] He intends | 

to say that they cannot turn over [merit] in true reality | 

because the dharmas that they have to turn over, and the I 
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residual impressions left by them, are not produced, and are 
in the past [at the time] of the knowledge path that turns 
tliem over. Hence they superimpose [turning over] concep¬ 
tually, and through the power of the Perfection of Wisdom, 
with belief in the true, illusion-like, nature of dharmas, 
are able to turn over with an unmistaken, perfect, skill in 
means. 

To speak about the signless dedication attention he 
says. Moreover, that person has brought about a sign, and 
made a discrimination and so on. The sentence means they 
have brought about a sign grasped emptiness and so on 
in a certain form, and made a discrimination continually 
thought about it. Later they perceive what is truly real 
perceive absolutely, convinced that the not truly real, i.e., 
the not-X reflected in their conceptual state, is in fact X, the 
truly real reality free from being, non-being and so on, and 
they would transform a basis what is reflected in their con¬ 
ceptual state into what is without a basis Buddhahood. The 
Buddhas, the Lords do not allow his wholesome roots to 
become something which is in this way transformed into 
full enlightenment. Question; They are not apprehending 
anything as fact, so why do [the Buddhas] not allow them to 
turn over [or transform] in this way? Having anticipated 
this with. And why? [Maitreya] says. For they become to 
him a great basis. Even the Parinirvana of the Buddhas, 
the Lords he treats as a sign and discriminates, he gets at 
Nirvana from a viewpoint {akdra), and it is not the dedica¬ 
tion carried out by one who perceives a basis which the 
Tathagatas have called a source of great welfare. He is 
saying they have a great basis because they are incorrigible 
at grasping at superimposed forms of reality, because they 
treat nirvana highest enlightenment as a sign with the as¬ 
pect iakara) of emptiness and so on, [i.e., they turn emptiness 
and so on into a concept] and discriminate or conceptualize 
it, and, similarly, get at it through the aspect reflected in 
their conceptual state. [355] Question: When they get at a 
basis [in nirvana] it makes their minds feel serene faith and 
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so on, so why is it not called a source of great welfare? 
Having anticipated this with. And why? [Maitreya] says. 

For this process of dedication is not without poison be¬ 
cause, insofar as it is a mistake about the accepted Sharma i 
realization of true reality, it causes death, not without thorn 
because it causes all the suffering of sarnsara that is so hard 
to extract. He has left out: "because, even though it makes 
the minds of beginners feel serene faith and so on, valid I 
cognition invalidates it." | 

[356] To illuminate just this he says. It is just as with : 

food that seems excellent, but is really poisonous. Its | 

colour, smell, taste and touch seem desirable, but never- | 
theless, as poisonous it should be shunned and not eaten i 
by circumspect people who fully comprehend the danger i: 
of poison. Although fools who do not know what poison is, I; 
and stupid people who understand what it is but do not ! 
determine that it can kill them might think that it should ’ 
be eaten. The colour, smell, taste and touch of that food 
promise happiness because they produce happiness, but 
its transformation in a man who would eat it would lead to 
a painful conclusion because it ends with a suffering result. 

As a result he would incur death or deadly pain. Just so 
some who perceive or discriminate a basis misunderstand ; 
the meaning of what is well taught do not understand [that ; 
the Lord taught] the illusion-like [nature of things] for the 
purpose of stopping all wrong [perception], they seize it S 

badly, badly distinguish it, badly master it (the three I 

words seize badly and so on are because they incorrectly I 

determine it at the stages of listening, thinking, and medita- 1 

tion, respectively), not understanding the meaning as it i 

really is because they are unable to determine the illusion- j 

like nature of things (paddrtha), they will instruct and | 

admonish others to consider the mass of merit of the past, I 

future and present Buddhas and Lords, in the way I 

described before, to rejoice at it, and to turn over into full I 

enlightenment the meritorious work founded on jubila- I 

tion. Question: Why is taking something as a basis so bad I 
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I that even though it makes the minds of beginners feel 

I serene faith and so on, still, those who perceive or discrimi- 

: nate it, do not turn over [merit]? Having anticipated this 

with. And why? he says. For a basis is poisonous.*’** [357] 
He is asserting that valid cognition invalidates it. Therefore 
a person who belongs to the vehicle of Bodhisattvas 
should not train himself thus they should not train within 
assuming an objective basis. 

Giving an exposition of dedication attention enjoined 
by the Buddhas [Maitreya] says,*’'^ How then should he 
! train himself? How should he take hold of the wholesome 
root of the past, future and present Buddhas and Lords? 
And how does that which is taken hold of become some¬ 
thing which is successfully taken hold of. How should he 
turn over? And how does it become something which has 
been successfully turned over into the supreme enlighten¬ 
ment? Here the son or daughter of a good family who 
belongs to the vehicle of the Bodhisattvas, and who does 
j not want to calumniate the Tathagata does not want to take 
i you away from the topic Tathagatas explain, because their 

I practice has given them a glimpse of obtaining the fruit, 

i should thus rejoice over all that wholesome root, should 
I thus turn it over: "I rejoice in that wholesome root consid- 

I ered as the Tathagatas with their Buddha-cognition and 

,i their Buddha-eye know and see it (construe: they know 

i with their Buddha-cognition wisdom eye that ranges over 

\ the non-conceptualization of all dharmas, and see with 
their Buddha-cognition that ranges over full awakening to 
all dharmas in all aspects),—its kind such as it is, its class 
such as it is, its quality such as it is, its own-being such as 
it is, its mark such as it is, and its mode of existence such as 
it is [358] like a magical illusion. And I turn over in such a 
way that those Tathagatas can allow that wholesome root 
to be turned over into full enlightenment." [Tathagatas] 
give their assent when those who pay attention to sll paths 
as objective support without taking them as a real basis do 
the turning over. 
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When he thus rejoices, thus turns over, a Bodhisattva 
becomes free from guilt (anaparMha) has not committed an 
offence iaparMha) because [the turning over] is faultless. 
Tha»righteousness of the Buddhas, the Lords, is rejoiced 
in. That wholesome root becomes something that has 
been turned over into full enlightenment. And he does not 
calumniate those Tathagatas. In this way his turning over 
becomes a non-poisonous turning over free from the poi¬ 
son of getting at a basis, a great turning over, a turning over 
into the Dharma Element because it causes them to obtain 
the Form Body and the Dharma Body, respectively; it be¬ 
comes perfect outstanding at the preparatory and subse- j 
quent stages, quite perfect because it operates perfectly at 
the fundamental stage through the earnest intention and | 
the resolve of him who turns over. I 

To teach the dedication attention that does not belong i 
to the triple world he says. Moreover, someone who be¬ 
longs to the vehicle of the Bodhisattvas should turn over • 
with the understanding that all morality and so on are 
unincluded are unestablished because you cannot get at 
them in the triple. Desire Realm and so on in the world of ■ 
sense-desire, the world of form, the formless world. [The 
Abhidharma] says about these, c 

The Desire Realm with its hell, driven spirits, arid animals, 
humans, and six ranks of gods is subdivided into twenty ! 

hells and continents. Above it is the Form Realm with seven¬ 
teen locations isthana): each concentration there has three 
levels, though the fourth has eight levels. The Formless 
Realm does not have locations (asthma). There are four types 
because of rebirth. We assert that above the concentration 
[locations], are six formless, non-locating (asamsthana) con¬ 
templations.. 

He says they are not established in the three, past and so on, 
times with, and that they are not past, future, or present. 

[359] Question: A thought that lasts for an instant turns over 
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[merit] in the Desire Realm, etc., in a past time, etc., so why 
is it not established there? Having anticipated this with. 
And why? he says. For everything that is in the three peri¬ 
ods of time or in the triple world is unincluded. He is say¬ 
ing a turning over could not be in the three periods of time 
or in the triple world because in true reality [Bodhisattvas] 
do not produce it there. In consequence the turning over is 
also unincluded, and so is the dharma Buddhahood into 
which that process of transformation is being turned,—if 
only he firmly believes that. When a Bodhisattva turns 
over in such a way, he can never again lose the turning 
over because, like the Dharma Element, it does not finish, 
and it becomes unincluded, non-poisonous, a great turn¬ 
ing over, a turning over of the Dharma Element, perfect, 
quite perfect. Settling down on the "unincluded" is a fetter 
so he says. But, on the other hand, when he settles down in 
what he turns over, and treats it as a sign, then he turns it 
over wrongly. 

In conclusion he says, A Bodhisattva, however, turns 
over with the idea that it is through this turning it over 
into the Dharma Element, as the Buddhas, the Lords know 
and permit it, that the wholesome root becomes some¬ 
thing which has been turned over into full enlightenment, 
successfully turned over and so on. 

Because noble Subhuti gave perfect instruction through 
his question, [the Lord] praises him with. Well said. You 
perform the office of the Teacher when you demonstrate 
Dharma to the Bodhisattvas. Otherwise, how, given that 
noble Maitreya gave the instructions, would it be proper to 
praise someone else? [360] Qualm: An unmistaken demon¬ 
stration of Dharma does not exist, so how can there be an 
office of the Teacher? Having anticipated this with, Ajid 
why? [the Lord] says. For it is this turning over, which is 
the turning over of the Dharma Element, that is the turn¬ 
ing over of a Bodhisattva. He is saying they perform the 
office of the Buddha with their unmistaken demonstration 
of Dharma because they do aU this turning over, which is 
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the turning over of the Dharma Element as if it is a magical 
illusion. 

[361] After this he has to explain the dedication atten¬ 
tion that gives rise to great merit. It is subdivided into three: 
small, middling, and big. Governed by the small [the Lord] 
says. He thinks: "As the Buddhas and Lords know and see 
that wholesome root in this dharmahood and so on so I 
turn over." This heap of merit of a Bodhisattva, which is 
bom from his turning over of the Dharma Element, that is 
declared to be superior to the accumulation of merit on the 
part of someone who would instigate to, and establish in 
the ten wholesome ways of action all the beings in the 
great trichiliocosms which are countless as the sands of 
the Ganges. And it remains superior also if those beings 
would all gain the four trances, or the four Unlimited, 
or the four formless attainments, or the five super¬ 
knowledges. He is saying those who rejoice in that [earlier 
merit of the Buddhas] and turn it over [to the Dharma 
Element] paying attention to that [Dharma Element] as ob¬ 
jective support without taking it as a real basis have a small 
dedication attention that gives rise to great merit, because 
theirs is greater than what it is being compared to—the 
accumulation of merit from beings who resort to the ten 
wholesome ways of action, up to, the five direct knowledges 
that is small in form [considered against the entire range 
of wholesome actions]. 

[362] To explain the middling he says, or equally if 
they would become Streamwinners, etc., to: Pratyeka- 
buddhas. He is saying those who rejoice in that [earlier 
merit of the Buddhas] and turn it over [to the Dharma Ele¬ 
ment] paying attention to that [Dharma Element] as objec¬ 
tive support without taking it as a real basis have a middling 
dedication attention that gives rise to great merit, because 
theirs is greater than what it is being compared to—the 
accumulation of merit from [establishing beings in] the first 
result, up to, as Pratyekabuddhas that is middling in form 
[considered against the entire range of wholesome actions]. 
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[363] To speak about the big he says. This is not all. If 
all beings in all world systems had set out for supreme 
enlightenment; and if they all, each of those Bodhisattvas 
one by one, were to furnish all those beings in other 
various*great trichiliocosms, countless as the sands of the 
Ganges, for aeons countless like the sands of the Ganges, 
with robes, alms, bed, chair, and medicines and appli¬ 
ances for sickness, with everything that bestows ease, 
everything happy and comfortable, but they would give 
that gift while perceiving a basis. The general sense of the 
passage is that those who rejoice in that [earlier merit of the 
Buddhas] and turn it over [to the Dharma Element] paying 
attention to that [Dharma Element] as objective support 
without taking it as a real basis have a big dedication atten¬ 
tion that gives rise to great merit, because theirs is greater 
than what it is being compared to—the merit from making 
provision for all the robes, alms, and so on, while appre¬ 
hending them as real bases, for all beings who have set out 
for the supreme enlightenment in the various other great 
trichiliocosms countless like the sands of the Ganges, that 
many or even more, for that many eons. Here is an explana¬ 
tion of the parts of this passage. They set out {sarnprasthita), 
i.e., set out ijpravrtta) with both the thought that is a prayer 
and the thought after they have set out {prasthdna.) for 
supreme enlightenment [and thus become Bodhisattvas]. 
The they all [in And if they all, are those Bodhisattvas who] 
would give [that gift while perceiving a basis]. (Connect 
them with the proceeding in this manner that he will say 
[in the next passage, i.e., they are all those Bodhisattvas one 
by one].) Speaking about just that [gift-giving] he says, if 
each Bodhisattva one by one were to furnish were to pro¬ 
vide all at once ([in Sanskrit] "furnish" upatisthet goes with 
what precedes it), for aeons countless like the sands of the 
Ganges, all those beings in various other each different 
great trichiliocosms, countless as the sands of the Ganges, 
with robes, altns, bed, chair, and medicines and appli¬ 
ances for sickness, with everything that bestows ease 
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baths, unguents [used in massage] and so on, everything 
happy and comfortable walkways and other such edifices 
they might want; 

[364] And if, proceeding in this manner^we imagine 
all those beings one by one, and all those Bodhisattvas one 
by one, for aeons countless as the sands of the Ganges, 
would furnish all those Bodhisattvas with all they might 
need, and would treat them with respect. The sense of 
proceeding in this manner is: All those beings who had set 
out for enlightenment would give all the aforementioned 
beings in each of the different world systems that gift while 
perceiving a basis, proceeding in this manner, i.e., to each 
being one by one, in turn. The meaning of the sentence. And 
if we imagine all those beings and so on is: We imagine, 
i.e., take all those aforementioned other beings in the 
[different] world systems one by one, and again the Bodhi¬ 
sattvas one by one, for that many aeons, would furnish just 
all those Bodhisattvas [with all they might need]. (This 
[amount of merit] is superior to [the amount the Lord 
described in] the earlier passage because [the Lord] intends 
[each Bodhisattva gives to each Bodhisattva] in turn.) And 
similarly, if, proceeding in this manner, one by one they 
would give that gift to all those Bodhisattvas. Were one 
Bodhisattva to furnish one Bodhisattva for eons countless as 
the sands of the Ganges; and were that same one Bodhi¬ 
sattva to give that gift in order to give everything that be¬ 
stows ease, to all those Bodhisattvas included in the various 
other world-systems Supplying them in turn for eons count¬ 
less as the sands of the Ganges. [365] And if, similarly, in turn 
as just explained, they those who have set out for enlighten¬ 
ment all would give that gift, would now those Bodhi¬ 
sattvas on the strength of that beget S’great deal of merit? 

Subhuti says, A great deal indeed, O Lord. It would be 
immeasurable. It would not be easy to give that heap of 
merit even a number [up to sixty digits], a ganand, upamd, 
aupatnya, upanisd, or upanisada [as explained on page 
231]. If it were a material thing the form skandha made of 


1 
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atoms, it could not find room would not fit because it is so 
huge in even the great trichiliocosms countless as the 
sands of the Ganges. 

The Lord says. So it is, Subhuti. And yet, this accumu¬ 
lation of merit, due to giving on the part of the Bodhi¬ 
sattvas who perceive a basis, does not amount to a 1/100“' 
part, not even a 1/1,000‘*' part, not even a 1/100,000“' part, 
not even a single part of a niyuta of kotis of the merit 
begotten by someone who belongs to the vehicle of the 
Bodhisattvas, and who, taken hold of by the perfection of 
wisdom and by skill in means, turns that wholesome root 
over into full enlightenment by means of this turning over 
of the Dharma Element. It bears no proportion to even a 
single part of a samkhyd. It bears no proportion to even 
a single part of a ganand, an upamd, an aupamya, an 
upanisd, or an upanisada. 

Qualm: If even those who perceive a basis have im¬ 
measurable merit from giving, how can it bear no propor¬ 
tion to even [a single part of] an upanisada of [the merit from 
turning over the Dharma Element]. Having anticipated this 
with. And why? the Lord says. For although the earlier 
basis-perceiving Bodhisattvas have given a good many 
gifts, they have also reckoned them up as 'a good many.' 
He is saying they have given a tremendous amount of gifts 
that you cannot number and so on with one and so on, but 
that you can reckon up as 'a good many,' i.e., as immeasur¬ 
able because they are numbered as immeasurable and so on. 
Therefore, the accumulation of merit caused by that [type of 
turning over] bears no proportion to [even to a tiny fraction 
of] an upanisada of the heap of merit you get from a turning 
over that cannot be numbered immeasurable and so on. 

Authorized by the Lord, the [twenty thousand] Gods 
[of the Four Great Kings] feel reverence [and with folded 
hands paid homage to the Lord], and say about the work 
[of the Perfection of Wisdom], This transformation into all¬ 
knowledge of wholesome roots by those who have been 
taken hold of by the perfection of wisdom and by skill in 
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means, is a great turning over or transformation of the 
Bodhisattvas because, through its function as cause of in¬ 
struction in the paths of beings to be trained in the three 
vehicles, it works for the welfare of theVorld. Qualm: How 
could this be?" and so on. He says. Because it surpasses the 
accumulation of merit, derived from giving, of those 
Bodhisattvas who are based on something, however great 
it may be. The sentence means: It is a great turning over or 
transformation because, when there is skill in means, [the 
amount of merit from turning over] surpasses the heap 
of merit however great it may be whether established as 
numbered [366] immeasurable and so on. 

[367] [The Eight Thousand then] says [the other classes 
of gods] offer worship and praise with a surpassing faith 
because of [the Lord's] perfect demonstration [of the 
Dharma]. Thereupon again one hundred thousand Gods 
of the Thirty-three rained down and scattered about, i.e., 
strewed in front of the Lord and all around him, respec¬ 
tively, heavenly flowers and so on, and said: "This trans¬ 
formation of the Dharma Element is surely a great 
transformation of the Bodhisattva" and so on. Then all the 
other classes of Gods the gods of Yama and so on appeared 
on the scene, worshipped the Lord, and proclaimed and 
voiced abroad repeated again and again just as they did 
just as the gods of the Thirty-three did, "This transforma¬ 
tion of the Dharma Element is surely a great transforma¬ 
tion of the Bodhisattva" and so on. Take this wdth the 
gods of Yama and Tusita, up to the Highest Gods as welF^ 
means you have to supply, in every case, that they "pro¬ 
claimed" and "voiced abroad" just as [the earlier gods] did, 
the passage, "This transformation of the Dharma Element is 
surely a great transformation of the Bodhisattva" and so on. 
They said, "It is wonderful, O Lord, to what an extent this 
transformation of a wholesome root by the Bodhisattvas 
who have been taken hold of by the perfection of wisdom 
and by skill in means surpasses the heap of merit of those 
Bodhisattvas who have a basis in something, although it 
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has accumulated for such a long time {rdtra) collected for 
such a long time {kdla), and gathered over such a great 
expanse been procured by such manifold exertions. 

[368] Again, about the greatness of the turning oven 
the Lord said to those Gods, from the gods belonging to 
the Pure Abode downwards:_Let us leave the case of the 
accumulation of the merit of all beings in countless world 
systems who have definitely set out for full enlighten¬ 
ment, and so on. Let us, in the same manner, consider the 
case of all beings in countless world systems who, having 
made a vow to gain full enlightenment, and having raised 
their thoughts to enlightenment, would give gifts on the 
extensive scale described before. On the other hand we 
consider a Bodhisattva, taken hold of by the perfection of 
wisdom and so on. Then infinitesimal will be the accumu¬ 
lation of merit on the part of the former Bodhisattvas who 
give gitis while perceiving a basis. [369] Qualm: Why 
would those who have such a big practice and so on derive 
an accumulation of merit from giving that is infinitesimal in 
compariso to the meritorious work founded on [rejoicing] 
and turning over produced from such a small practice and 
so on? Having anticipated this with. And why? [the Lord] 
says, just beca use they perceive a basis. He is asserting that 
it is [so small] because when you take anything as a basis it 
is wrong, because valid cognition invalidates it. 

There is only one dedication, functioning as cause of 
instruction in the paths of all beings who will go forth in the 
three vehicles, [where Bodhisattvas think]: Like an illusory 
person in a meditation that does not take any dharma as a 
real basis I must turn over to full enlightenment, for the sake 
of all beings, the entire wholesome root based on jubilation 
that belief attention has stimulated to grow."^Still, to help 
those with dull faculties, it is subdivided into twelve, in the 
aforementioned manner, in order to counteract the setthng 
that some people might have. [The Lord] has not over¬ 
divided it because he does not want to stop those with a 
keen intellect from understanding. Thus [Maitreya] says. 
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[They say special] turning over has [many] distinguishing 
features, and that its function [of securing enhghtenment for 
the welfare of others] is supreme, its aspect does not take 
anything as a basis, it is marked by an absence of error, 
is isolated [from an own-being], is the merit-flood of the 
Buddhas that has mindfulness of own-being as its sphere of 
activity, [does what it does] with [skillful] means, is signless, 
is enjoined by the Buddhas, and is not included in the triple 
world. [Finally] there is another turning over [divided] into 
three—small, middling, and big that gives rise to great 
merit [Ornament 1.21-13] 

[370-373] Through rejoicing [or jubilation] attention 
[Bodnisattvas] find the state where their meritorious work 
and the meritorious work of others are the same, so, after 
that [turning over attention, Subhuti] says on the topic of 
rejoicing attention. The Lord has described the jubilation 
over the wholesome roots of ail Buddhas and ; beings of 
all times as a most excellent jubilation. For what reason is 
this jubilation a most excellent one? [The Lord says]. If a 
person who belongs to the vehicle of the Bodhisattvas 
does not seize on, does not mind, and does not get at past, 
future and present dharmas (construe: in true reality at the 
preparation stage and so on), does not construct, nor dis¬ 
criminate them, does not see nor review them (connect 
these with the past, future, and present, respectively), if he 
considers them with the conviction that all dharmas are 
fabricated by thought construction because they originate 
in the imagination of the unreal, unborn, not come forth 
because during present existence they do not have their 
own or general marks, respectively, not come do not come 
from the past, not gone because there is no going in the 
future, and that no dharma is ever produced or stopped in 
the past, future or present; if he considers those dharmas 
in such a way, then his jubilation is in accordance with the 
true nature of those dharmas in a form that is like a magical 
illusion, and so is his turning over into full enlightenment. 
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This is the first reason why the jubilation of the Bodhi¬ 
sattvas is a most excellent one, i.e., everything in the above 
explanation that he has just given. The meritorious work 
founded on giving on the part of Bodhisattvas who 
perceive a basis, who have a basis in view, is infinitesimal 
compared with the transformation of the wholesome root 
by that Bodhisattva. Moreover, someone who belongs to 
the vehicle of the Bodhisattvas, and who wants to rejoice 
in the wholesome roots of all the Buddhas and Lords, 
should rejoice in such a way: As emancipation marked 
by a non-production in which cankerous obscuration and 
obscuration to knowledge have ceased so the gift; so the 
morality, etc.; so the jubilation, so the meritorious work 
founded on jubilation and so on. As emancipation so the 
dharmas which are passed, or stopped; and likewise the 
dharmas which are future, or not yet produced; and the 
dharmas which are present, or proceeding just now; 
as emancipation so are all the past, future and present 
Buddhas and Lords and their Disciples living and main¬ 
taining themselves in incalculable world-systems. Thus, 

I rejoice with the most excellent jubilation in the true 
nature of those dharmas, which are unbound in true reality 
unconnected with defilement dharmas, and unfreed devoid 
of purification dharmas. He intends that even though [cause 
and effect] is beyond the senses, all remains just as [the 
Buddhas] see it [in true reality, and on the covering level], 
because the Teacher with an unobstructed clarity of vision, 
out of a desire to benefit the world, the Seer, the Lord whose 
very makeup is compassion, spoke about actions and 
results in line with what appears to each of us individu¬ 
ally.^’ [The dharmas] are unattached do not abide in 
sarnsara or nirvana. Thereafter I turn that meritorious 
work founded on jubilation over into full enlightenment 
(he mentions the dedication attention because it is neces¬ 
sarily implicit in any discussion of rejoicing); but really 
no turning over takes place, because nothing is passed 
on (construe) because sarnsara is like an illusion and does 
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not exist, and nothing destroyed because nothing has 
perished. 

But to return to the question of merit Let us now 
consider the case where all the beings in countless world 
systems have definitely set out for full enlightenment, 
and where, in order to advance to full enlightenment, they 
would for countless aeons undertake the obligation of j 
observing morality, i.e., good conduct of body without the i 

physical actions of killing and so on, speech without f* 
the four verbal actions of lying and so on, and mind without f 
the three mental actions of covetousness and so on, —but I 

while perceiving a basis. Their accumulation of merit is | 
infinitesimal compared with that of a Bodhisattva's merit I 
derived from jubilation and so on. [374-375] Having antid- I 
pated the same qualm as before [on page 369] with. And 
why? [the Lord], intending exactly as before, says, just be- : 

cause they perceive a basis. And the same would be true, ! 

if all those beings would for countless aeons practise pa- ! 
tience, although they were ever so much (samana) abused 
slandered, spoken to harshly, talked about in idle chatter, 
struck beaten with a rod and so on, and reviled violently 
made to do something. Some say [Bodhisattvas] are sutndnu 
( remain upbeat [even though abused and so on]) because 
they have {saha) pride imana) marked by haughtiness, others 
that the word samana means "being." Their accumulation 
of merit is infinitesimal compared with that of a Bodhi¬ 
sattva's merit derived from jubilation and so on. [376] 
Having anticipated the same qualm with. And why? [the ? 
Lord] says. Because they carry out those practices while 1 
perceiving a basis. I 

And the same would be true, if all those beings who 
perceive a basis would stand on and take up the path (he i 
uses words for both standing and walking to show up the 
fact that [377] the blaze of vigor has begun) to full enlight¬ 
enment for countless aeons, practising vigour, and under 
no circumstances would be cast down feel a sense of defeat 
marked by a lack of enthusiasm, or conquered by torpor 
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,\n absence of mental pliability that is an aspect of ignorance 
and sloth that comes from eating yogurt and so on and is 
llie aspect of ignorance marked by mental constriction. 
Their accumulation of merit is infinitesimal compared 
with that of a Bodhisattva's merit derived from jubilation 
and so on. [378] Having anticipated the qualm as before 
Ion page 369] with. And why? [the Lord] says. Because they 
carry out those practices while perceiving a basis. 

And, finally, the same would be true, if ail those 
beings who perceive a basis would enter the four trances 
if they were to be in the four ordinary concentrations that 
systematize the Form Realm. Their merit will be infinitesi¬ 
mal compared with that of a Bodhisattva who, taken hold 
of by the perfection of wisdom and by skill in means, 
rejoices over the wholesome roots of all beings with the 
most excellent jubilation, and transforms this wholesome 
root into the supreme enlightenment. And again, having 
.mticipated the very same qualm as before with. And why? 
[the Lord] says. As long as they carry out those practices 
while perceiving a basis. 

To sum up, then, he means that rejoicing attention is 
[where Bodhisattvas think]: "On the covering level with 
skill in means I must feel a sense of jubilation by apprehend¬ 
ing wholesome roots with sympathetic joy, while ultimately 
taking nothing at all as a basis." Thus [Maitreya] says: 

Here [the Lord] says they should cultivate attention to rejoic¬ 
ing, rejoicing in wholesome roots with skillful means and 
without taking anything as a basis. [Ornament 2.24] 

The sixth. Dedication and Rejoicing Chapter, of the 
Light for the Ornament for the Clear Realizations: 

A Commentary on the Perfection of Wisdom. 














Ornament Chapter Two, Light Chapter Seven: 

Hell 



[379-380] After the path of meditation with outflows, 
[Maitreya] has to explain the path of meditation without 
outflows. To discuss the first of its two subdivisions, the 
path of meditation marked by consummation, because, [at 
tlie beginning of this discussion, Sariputra and the Lord] 
set forth its own-being, Sariputra says. The perfection of 
wisdom, O Lord, is the accomplishment of the cognition 
of the all-knowing because she causes the Tathagata's 
knowledge to become complete. The perfection of wisdom 
is the state of all-knowledge, i.e., [her] own-being is a non- 
erroneous vision of form and so on. The Lord then says. So 
it is, Sariputra, as you say- Because this statement gives 
Sariputra a surpassing, serene faith, in order to give a 
detailed explanation of how the essential nature of the 
consummation is knowledge he says. The perfection of 
wisdom gives light because knowledge [at the stage of] 
the warmed [aids to knowledge that penetrates true reality] 
has a shining appearance. I pay homage with a reverential 
body, speech, and mind to the perfection of wisdom! I pay 
homage where homage is appropriate, so she is worthy of 
homage. She is unstained because, when [Bodhisattvas] 
reach the peaked stage, [knowledge] is unsuUied by non¬ 
belief and so on, the entire world cannot stain her because, 
as forbearance [stage knowledge] she frees [Bodhisattvas] 
from states of woe dictated by karma. She is a source of 
light because in the form of [knowledge at] the highest 
dharma [stage] she causes extraordinary knowledge to 
dawn; and from everyone in the triple world she removes 
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darkness because as the forbearance and knowledge of 
dharma in suffering, she eliminates the cankers of the three 
realms that she, as [the path of] seeing, eliminates, and she 
leads away from the blinding darkness caused^by the de¬ 
filements and by wrong views because, [381 ] as knowledge 
of dharma, she gives [Bodhisattvas] the realization of free- i 
dom. In her we can find shelter because, as subsequent I 
forbearance and knowledge, she is the subsequent under- | 
standing of noble dharmas, [i.e., is free from what has to be ! 

eliminated]. Most excellent are her works because, as sub- ] 

sequent knowledge, she definitely ascertains [the state of I 
freedom]. She makes us seek the safety of the wings of en- | 
lightenment She brings light to the blind, she brings light 1 
so that all fear and distress may be forsaken. Connect the j 
four parts of this passage with the [four] forbearance and 
knowledge of dharma in the origin and so on instants, 
respectively, functioning as before [to eliminate what has j' 
to be eliminated and so on]. Based on the assistance of the 
five fleshy, heavenly, wisdom, Dharma, and Buddha eyes, 
as before, as forbearance and knowledge of dharma in 
stopping she shows the path to all being; as knowledge of 
dharma [in stopping] she is an organ of vision; as subse- i 
quent forbearance and knowledge that is the subsequent 
understanding of noble dharmas she disperses the gloom ! 
and darkness of delusion by removing the small, middling, 
and big side to be opposed; and as subsequent knowledge ; 
she removes darkness definitely ascertains [the state of i 
freedom]. Similarly, as forbearance and knowledge of S 

dharma in the path she does nothing; as knowledge of ^ 

dharma she guides to the path those who have strayed on I 
to a bad road; as subsequent forbearance and knowledge I 
she is all-knowlgdge; as subsequent knowledge she never ! 
produces any dharma, because she has forsaken the resi- j[ 
dues relating to both kinds of coverings, those produced I 
by cankers and over the knowable. As the path of medita- I 
tion with outflows she yields wholesome dharmas so she | 
does not stop and so forth; and because she remains 1 
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constantly in an illusion-like form as the consummation 
path of meditation without outflows she is unstopped and 
unproduced. She is the mother of the Bodhisattvas, on ac¬ 
count of the emptiness of own marks, because, as the abso¬ 
lute purity path of meditation without outflows she gives 
surpassing help. As the donor of the jewel of all Buddha- 
dharmas, because that [absolute purity path of meditation] 
is subdivided into three—small, middling, and big-^he 
makes the three statements that she brings about the ten 
powers, she cannot be crushed, and she protects the 
unprotected with help of the four grounds of self- 
confidence, respectively. She is the antidote to birth-and- 
death because, as the uninterrupted path, she eliminates all 
sarnsara. She has a clear knowledge of the own-being of 
all dharmas because, as the path of freedom, she is face to 
face with the perfection of all good qualities, based on the 
fact that she is unmoved {akutasthatdm updddya). [Dissolve 
the compound as follows]:^- kuta ("dense") is a collection. 
You say kutastha of something born of causes and conditions 
that is (tisthata) in that. That ismegated, hence akiitastha (not 
in the dense collection). After that, as the demonstration of 
the Dharma of the three vehicles in line with the disposition 
[of trainees] by those [Buddhas who] have fully realized the 
true reality [of all paths], the perfection of wisdom of the 
Buddhas, the Lords, fully sets in motion the wheel of the 
Dharma with its twelve aspects three times {paripurna-tri- 
parivarta-dvddasdkdra-dharma-cakra-pravartani). This, say the 
earlier masters, is how you should explain the meanings of 
these words. There, dissolve the compound: the wheel of 
the Dharma (dharma-cakra) in which there are three times 
{trayah parivartdh) and twelve aspects {dvddasa ca dkdrdh). 
About the three times [the Lord] says, 

"This is suffering, the truth for a noble being. I knew well it 
was what I had to comprehend and I comprehended it. This 
is the origin of suffering, the truth for a noble being. I knew 
well it was what I had to eliminate and I eliminated it. This is 
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the cessation of suffering, the truth for a noble being. I knew 
well it was what I had to realize and I realized it. This prac¬ 
tice that is the path to the cessation of suffering is the truth 
for ^ noble being. I knew well it was what I had to cultivate, 
and have cultivated it." [382] O monks! Paying proper atten¬ 
tion to dharmas not heard before, a wisdom eye without out¬ 
flows that perceives reahty directly has dawned, knowledge 
free from doubt, an understanding of the way things are, 
an intellect that is purified has dawned. 

[382] Construe the action word [parivrt "a turn"] in each 
truth wdth all three. Hence, there are three times (tri- 
parivarta) because he goes through (vartana) each of the four 
noble truths three times, [i.e., first he says, "This is suffering, 
the truth for a noble being" and so on; second, "I knew well 
that I had to comprehend that it was suffering" and so on; 
and third, "I comprehended that it is suffering" and so on]. 
There are twelve aspects because there are three [sets of] 
four aspects—the [wisdom] eye, [knowledge, understand¬ 
ing, and intellect]—for each truth because [he goes through 
the truths] three times. Because with just these twelve as¬ 
pects and three times it fully takes care of the welfare of the 
world it is a full {paripurna) Dharma, like a wheel, and hence 
a wheel of the Dharma, the sutra that [the Lord] first spoke 
in Varanasi. Just as the precious wheel goes before the 
universal emperor, and the host of armies follow on after it 
alone, similarly, with this [Perfection of Wisdom] Sutra of the 
Tathagata, ruler of all three worlds, out in front, all the 
instructional doctrines come forth. Hence [the Perfection 
of Wisdom] is called "Her Ladyship" because she sets in 
motion [the doctrines taught by the Buddhas]^^ because as 
the Mother [of the Victors] she rules them. , 

To teach that [this consummation path of meditation] 
is most excellent, [Sariputra] says. How should a Bodhi- 
sattva stand in the perfection of wisdom, how attend and 
pay homage to it? and the Lord replies. You should treat 
the perfection of wisdom like the Teacher, and attend to 
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and pay homage to her as you would to the Teacher. He 
i.s talking about the fact that she is most excellent, be¬ 
cause [Bodhisattvas] accomplish [Buddhahood] by acting 
towards {pratipatti) her and so on as if she is the Teacher,'"* 
and without her do not fully reach Buddhahood. 

[383] Sakra asks: Wherefrom, i.e., because of what 
cause, and (repeating just that) for what reason has this 
question of the holy Sariputra arisen? Sariputra replies. 
My question has arisen because of the reason that I heard 
it said, "A Bodhisattva who, taken hold of by the perfec¬ 
tion of wisdom and skill in means, transforms into all¬ 
knowledge the meritorious work founded on jubilation, 
surpasses the entire meritorious work founded on giving, 
morality, patience, vigour, and trance of all the Bodhi¬ 
sattvas who obsert'e a basis." [The fact that Subhuti and the 
l.ord said the former Bodhisattva's merit] surpasses the 
accumulation of merit [of the other Bodhisattvas] caused 
[him to ask the question]. 

Qualm: Why, in the section on the excellence of the 
consummation [path of meditation], does [Sariputra] ask a 
question that is caused [by the earlier statement that] be¬ 
cause of the dedication attention [assisted by the Perfection 
of Wisdom and skill in means, a Bodhisattva's accumulation 
of merit] surpasses the heap of merit [of Bodhisattvas who 
observe a basis]? [Response]: Let me say. He asks a question 
that is caused [by the earher statement that] the dedication 
attention [assisted by the Perfection of Wisdom and skill 
in means, makes a Bodhisattva's accumulation of merit] 
surpass the heap of merit [of Bodhisattvas who observe a 
basis], in order to say that if the dedication attention with 
outflows has such an excellence, that, on the strength of it, 
[the Bodhisattva's accumulation] surpasses the immea¬ 
surable accumulation of merit [that Bodhisattvas who 
perceive a basis get] from giving and so, then it is abso¬ 
lutely definite that [the accumulation of merit by a Bodhi¬ 
sattva on] the path of meditation without outflows does 
so as well. 
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Just about the preeminence [of the Perfection of Wis¬ 
dom that is the consummation path of meditation] he says. 

It is just the perfection of wisdom which directs the five 
perfections in their ascent on the path to all-knowledge, 
i.e., she is the reason they ascend on the path that takes them 
to Buddhahood through the Joyful and so on levels. Just as, 
Kausika, people bom blind, one himdred, or one thousand, 
or one hundred thousand of them, cannot do not have the 
good fortune, are incapable, without a leader lacking a guide, | 

of going along a path and getting to a village, town or city; | 

just so. Giving subdivided into the three gifts of dharma, f 

material, and fearlessness; similarly Morality that desists ! 

from the unwholesome, engages in the wholesome, and that I 

looks after the needs of beings; the three types of Patience 5 

that contemplates reality, accepts suffering, and ignores the ; 

attacks of others; and so too Vigour [that is like] armor, i 

[strives] for the wholesome, and [strives] to look after the 
needs of beings; and Trance as before subdivided [into the 
three concentrations that] bring about the consummation of 
good qualities, counteract the cankers, and [in which there 
IS a feeling of] being at ease cannot by themselves be called 
perfections/ [Fjor without the perfection of wisdom (de¬ 
void of the wisdom eye that is subdivided into three based 
on three objective supports—covering level truth, ultimate 
truth, and the needs of all beings) they are as if bom blind, 
i.e., it is as if they lack the wisdom eye purified of the three ; 
circles [of gift, giver, recipient, etc.], even while it is being j 
produced. [W]ithout their leader they are unable to ascend 
the path to all-knowledge, so how then can they how could • 
they ever, i.e., they cannot reach all-knowledge.^ When, 
however. Giving, j^Iorality, Patience, Vigour and Trance | 
are taken hold of by the perfection of wisdom, then they t 
are termed 'perfection,' (and saying just that) they get the 
name perfection,' for then these five perfections acquire 
an organ of vision the perfection of giving and so on have 
an associated true Dhanna eye which allows them to ascend 
the path to all-knowledge, and to reach all-knowledge. j 
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To teach [that the Perfection of Wisdom] does not bring 
about Umabhisamskdra) any dharmas, [Sariputra] says [to 
tlie Lord], How should a Bodhisattva consummate the 
perfection of wisdom. [385] In response [the Lord] says. 
He should view the non-consummation of form, etc. The 
non-consummation of the five skandhas, that is called the 
'consummation of the perfection of wisdom,' i.e., the realiza¬ 
tion that form and so on are like an illusion is the consum¬ 
mation of the Mother [Perfection of Wisdom]. In conclusion 
[the Lord] says. In this way, because nothing is effected 
Uiiiabliisarnskdrena) (some editions read anabhisamhdrena 
("because nothing is consummated"] but take the meaning 
to be the same), the consummation of the five skandhas 
is the consummation of the perfection of wisdom, called 
'the consummation.' He means that because all dharmas 
are essentially suchness, not to effect something, or not to 
bring something about, is to practice the realization that 
their feature is their non-production, and to realize this even 
of the skandhas. 

About [the Perfection of Wisdom] procuring [reunion 
or] realization without taking any dharma as a basis, [tha,. 
Lord] says. When consummated in such a way, the perfec¬ 
tion of wisdom does not procure any dharma, and in con¬ 
sequence of that fact she comes to be styled 'perfection of 
wisdom.' He is asserting that because she is without error 
she is styled 'perfection of wisdom' when she does not ef¬ 
fect the production of any dharma in the yogic practitioner's 
mind-stream such that the mistake of observing a basis and 
so on occurs. 

[386] Qualm: Logically the Perfection of Wisdom pro¬ 
cures the state of all-knowledge [for Bodhisattvas], other¬ 
wise she serves no purpose at aU. Intending this [Sakra] 
says. Then, O Lord, this perfection of wisdom does not 
even procure all-knowledge? The Lord says she does not 
procure it by way of wrong [perception] with. It does not 
procure it as if it were a basis an external reality basis, or a 
mental process the four non-form skandhas, or a volitional 
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act a complacency about the fact that, "This illusion-Iike 
state IS true reahty" and so on. 

^ Perfection of Wisdom] procures [all-knowledge 

or Bodl^ttvasfm some other way than those he has pre- 

Sakra] says. How then does it pro¬ 
cure. [pie Lord says]. Insofar as it does not procure, to that 
extent it procures, i.e., insofar as she is in the form of an 
illusion-like state that does not procure any settling on 
wrong [prception, the Perfection of Wisdom] procures 
all-toowledge [for Bodhisattvas. Sakra then says]. It is won- 
erful O Lord, to see the extent to which this perfection 
of wisdom neither produces any purification dharma nor 
stop^s any aetilement dharma. For the purpose of the non- 
propction and of the non-stopping of all dharmas has the 
perfection of wisdom been set up, without, however re¬ 
ally being set up. Construe the has been set up with the for 
the purpose of the non-production and the without being 
set up with the for the purpose of the non-stopping. 

[387] Settling down thus [on this as truly real] is a fetter 
so [Subhuti] says. If a Bodhisattva should perceive this 
also then he will keep far away from this perfection of 
wisdom, treat it as worthless and insignificant, and fail to 
act on It. construe the .tour verbs keep far away, treat as 
worthless, treat as insignificant and fail to act with the 
paths of preparation, seeing, meditation, and the special 
path respectively. [The Lord] again says in another way 
that they wall keep far away and so on with. This is quite 
true. This is the discourse on the fact that they will keep 
far away and so on, i.e., this is the discourse about fullv 
awakening to form and so on. Qualm; It is axiomatic that 

dharmic nature, is the Perfection 
of Wisdom so w^hy wall they keep far away and so on from 
the Mother [Perfection of Wisdom] if they have an under¬ 
standing of form and so on? Having anticipated this with. 
And why? he says For where the perfection of wisdom is 
It up, there form does not become lit up, nor the other 
s andhas, nor the fruits of the holy life, up to Buddha- 
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hood. He is saying that just form and so on in its illusion- 
Iike state is the Mother of Victors because it is axiomatic that 
they have the same own-being, hence where the perfection 
of wisdom is lit up an understanding of a separate form 
and so on is wrong. If they have an understanding of form 
and so on they will, therefore, keep far from the Mother 
I Perfection of Wisdom].'^ 

[388] [Subhuti] says that she brings about a great aim 
with. This perfection of wisdom is a great perfection, O 
Lord because she is the means to accomplish a great aim, 
Buddhahood. It does not make form, etc., greater produce 
something in addition or smaller remove what abides, and 
(reiterating just that in due order) it does not assemble nor 
disperse form, etc. [He has in mind] the sentiment [ex¬ 
pressed in the line], "The Buddhist doctrine {sdsana) results 
in an awakening to the fact that what is merely [accepted as] 
established [by convention] is not the way things are." It 
also does not strengthen superimpose something not there 
before or weaken deny what is there the powers of a 
Tathagata, nor does it assemble or disperse them. It does 
not even make that all-knowledge greater or smaller, nor 
does it assemble or disperse it. Question: All-knowledge is 
smaller at the ordinary person stage because of the power of 
wrong [perception], and becomes greater at the freedom 
stage because the force of the Mother [Perfection of Wis¬ 
dom] removes wrong [perception]. Why, then, would he 
say this? Having anticipated this with. And why? he says. 
For all-knowledge is unassembled and undispersed. He 
is saying that all-knowledge is unassembled and undis¬ 
persed in the sense that if you remove wrong [perception] 
the force of the Mother remains constant, so she does not 
make [all-knowledge] greater or smaller. 

[389] Settling down even on this [as truly real] is a 
fetter so [Subhuti] says. If the Bodhisattva perceives even 
this, then he courses not in the perfection of wisdom, how 
much more so, i.e., how could they be coursing in the 
Perfection of Wisdom, they are definitely not, because their 
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j 

apprehension of a basis (upalambhatva) is so great if he j 
forms the notion goes near while apprehending a basis ! 
describabie as: 'Thus will I, endowed with the cognition of i 
the all-knowing, decionstrate dharma to beings, thus will ■ 
I lead those beings to final Nirvana/ Question: What is so j 
wrong in apprehending a basis that they do not, when it is j 
happening, course [in the Perfection of Wisdom], Having | 
anticipated this with. And why? he says For this apprehen- » 
sion of beings as a basic fact, when he says, "I will lead 
those beings to final Nirvana," cannot be an outcome of 
the perfection of wisdom. He is saying that apprehending 
beings as a basis when you think of leading them to nirvana 
is not an outcome (nisyanda) of, i.e., a stream isyanda) similar 
to the perfection of wisdom a result that is in conformity 
with it, so, when they apprehend a basis they do not course 
in the Perfection of Wisdom, Having anticipated "Again, 
why is that?" with. And why? he says. For the absence of 
own-being in beings should be known as the class to 
which the perfection of wisdom belongs {sattvdsvabhdva- \ 

idtitdi). [This compound means the Perfection of Wisdom] is ! 

she who belongs to the class (idti) has for her very essence j 

just the absence of own-being (asvabhdva) of beings i 

isattvdndm). He is thinking: How could taking beings as i 

a basis [when you think of leading them to nirvana] be the j 

outcome result of the Mother [Perfection of Wisdom] that ! 

has the non-production of beings for her essence. 

[390] About just this fact that her nature is the non- [ 

production of beings he says. One should know that the j 

perfection of wisdom is without own being, because 1 

beings are without the own-being of imaginary beings; i 

that the perfection of wisdom is isolated because beings 
are isolated from conceptualized beings; that the perfec- r 

tion of wisdom is unthinkable because beings in the form f 

of the true nature of dharmas are unthinkable; that the per- | 

fection of wisdom has an indestructible nature because I 

beings have an everlasting suchness; that the perfection of I 

wisdom does not actually undergo the process that leads f 
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to enlightenment because beings do not undergo the 
process, because they are illusion-like and hence do not 
understand through a path of seeing; that the perfection of 
wisdom taken as it really is, does not undergo the prcjpess 
that leads to enlightenment because beings, as they really 
are, do not undergo that process because, as before, they do 
not make progress through a path of meditation; that the 
Tathagata arrives at the full possession of his power the 
Perfection of Wisdom because of the way beings arrive at 
the full possession of obtain their power the potency in the 
illusion-like state that valid cognition does not invalidate. It 
is in this manner that the perfection of wisdom is a great 
perfection. 

You should know that the consummation path of 
meditation is marked by just this own-being and so on as 
they have explained it. Thus [Maitreya] says, 

[They explain] its own-being, that it is most excellent, that it 
does not bring anything about, that it gives [Bodhisattvas] 
what is to be procured when they do not take any dharma as 
a basis, and [that it brings about] a great aim. [Ornament 2.25] 

After that they have to cultivate a second [path of 
meditation without outflows] marked by absolute purity, 
by obtaining and rejecting the cause of its production and 
non-production, respectively. So, first, to teach the cause of 
its production Sariputra says, Bodhisattvas who are reborn 
here, and who will here resolutely believe in this deep 
perfection of wisdom, without hesitation because they do 
not hesitate over a different path, doubt because they are 
not perplexed, or stupefaction because they are free from 
not knowing, where have they deceased and for how long 
have they practiced {cira-caritdvin)l [Dissolve the com¬ 
pound as follows]: Long (dram) is a long time (dtrgha-kdlam); 
practice (carita) is the practice (anusthita) of giving and so on. 
You say dra-caritdvin of those who do not go forth to Lis¬ 
tener enlighterunent [391] and make that their way of life in 
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order to guard and shelter [beings]. [How long have they 
practiced], they who will follow the doctrine of this per¬ 
fection of wisdom, understand its meaning, and instruct 
others in it both by the method which shows the meaning | 

and by the method which shows the doctrine? Make sense I 

of this as follows; They follow doctrine, understand mean- { 

ing, and instruct others by means of both of those methods. I 

[The Lord says]. One should know that such a Bodhi- 
sattva is reborn here after he has deceased in other world | 

systems where he has honoured become part of the retinue j 

and questioned queried topics about which they are unsure I 

the Buddhas, the Lords. He is talking about tending the { 

Buddhas, [the first cause of belief in this path of medita- f 

tion]. [ 

Question: What connects belief [in the Perfection of 
Wisdom] wth honoring the Buddhas and so forth, so that 
[Bodhisattvas] begin to honor them and so on because of 
the power of their belief? Having anticipated this v^Tth, And 
why? [the Lord] says. Any Bodhisattva and so on reborn 
here, would, when he hears this deep perfection of wis¬ 
dom being taught, identify this perfection of wdsdom with 
the Teacher, and be convinced that he is face to face with 
the Teacher, that he has seen the Teacher. When the per¬ 
fection of wdsdom is being taught, he listens attentively is 
fully collected, pays respect to it before he hears it makes a 
mandala and so on, and does not cut the story short by 
bringing up irrelevant topics. He is saying that you can infer 
that honoring the Tathagatas and so on causes that [belief in ; 

the Perfection of Wisdom] because such belief and so on are S 

not possible without a cause qualified [to produce it]. 

[392] Such a Bodhisattva should be known as one s 

who has practised for long (this statement says they have j 

perfected giving and so on, [the second cause of belief in this ji 

path of meditation]), who has honoured served many a lot 
of Buddhas. 

To teach that they do not settle down on listening and 
its cause and so on, Subhuti says. Is it at all possible to hear 
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the perfection of wisdom, or to distinguish, consider, state 
or reflect on the fact that this is the perfection of wisdom, 
or that here is the perfection of wisdom, or that there is the 
perfection of wisdom, or that the perfection of wisdom 
can be heard or taught by certain attributes, tokens or 
signs (understand these as her own form, her general form, 
and both, respectively). Connect the words distinguish and 
so on each in turn with the four statements that this [is the 
perfection of wisdom] and so on. Even when [their listen¬ 
ing] is caused by the power [of honoring the Buddhas and 
so on], they listen on the covering level, not in true reality, so 
the Lord says. No indeed, Subhuti. He reiterates this with, 
This perfection of wisdom cannot be expounded and so on 
by means of the skandhas and so on. 

Qualm: Why, given that they know her, can they not 
hear about her and so on by means of the skandhas and so 
on? [393] Having anticipated that with And why? he says, 
This is a consequence of the fact that all dharmas are 
isolated because emptiness is the mark of presently existing 
skandhas and so on, absolutely iatijanta) isolated because 
they are unlimited by both {antu-dvaya-vigama) cause and 
effect, and hence cannot be expounded and so on by means 
of those skandhas and so on because they are empty during 
the three periods of time. That is what the statement means. 
[Attempted defense of discredited thesis]: Well then they 
should give an exposition [of the Perfection of Wisdom] by 
means of something other [than the skandhas]. [Response]: 
The Lord says. Nor can the perfection of wisdom be under¬ 
stood otherwise than by the skandhas, elements or sense 
fields. Question; He has not precluded a different explana¬ 
tion so why should this be the case? Having anticipated 
this witlj^ And why? he says. For just the very skandhas, 
elements and sense-fields are empty because they have 
no producing cause, isolated because you cannot ascertain 
their own [present] form, and calmly quiet because they 
cannot be results. He is saying you cannot expound her as 
other than the skandhas and so on that include all dharmas 
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because they are xdtimately devoid of an own-being. In con¬ 
clusion he says. It is thus that the perfection of wisdom and 
the skandhas, elements and sense-fields are not two, nor 
divided. As a result of their emptiii^ss, isolatedness and 
quietude they cannot be apprehended. The lack of a basis 
of apprehension in all dharmas, that is called 'perfect wis¬ 
dom.' Where there is no perception isamjha), appellation 
(samajha), conception iprapwpti) or conventional expres¬ 
sion (in/avahdra), there one speaks of 'perfection of wis¬ 
dom.' A notion {samjm} and a denomination (samajha) are 
marked as apprehensions (udgrahana) of own (sva) and gen¬ 
eral (samanya) marks, respectively; a concept (prajhapti) is 
the apprehension of their signs, and a conventional expres¬ 
sion is obtaining and rejecting help and hindrance based on 
concepts.^ 

[394] [Subhuti asks]. As one who has practiced for 
how long should that Bodhisattva be known who makes 
endeavours about this deep perfection of wisdom? [The 
Lord replies]. One must make a distinction in this, owing 
to the unequal endowment of different Bodhisattvas. You 
have to explain after making the distinction that those who 
have an unequal endowment, i.e., whose cultivation of skiU 
in means is subdivided into small and so on, will endeavor 
at the practice of the Perfection of Wisdom. This is his expla¬ 
nation of skill in means, [the third cause of belief in this path 
of meditation]. Thus [Maitreya] says. 

Here tending the Buddhas and [perfecting] giving and so on 
[in countless previous lives], and skill in means cause belief 
[in the Perfection of Wisdom]. [Ornament 2.26ac] 

[395-397] What is the reason they do not believe [in the 
Perfection of Wisdom]? Having anticipated that with. And 
why? [the Lord] says. It is quite possible that some 
Bodhisattvas, although they have seen many hundreds 
and so on of Buddhas, and have led the holy life in 
their presence, might nevertheless have no faith in the 


Light for the Ornament for the Clear Realizations 275 

perfection of wisdom. The reason is that in the past also 
they have had no respect for this deep perfection of wis¬ 
dom when, in the presence of those Buddhas and Lords, it 
’ was taught. Because they lacked in respect for it, they had 

no desire to learn more about it, did not honour it, were 
unwilling to ask questions, and lacked in faith. Lacking in 
faith they thereupon walked out of the assemblies (ne has 
left out) "with the thought of totally rejecting her." It is be¬ 
cause in the past they have produced, accumulated, piled 
up and collected (explain accumulated and so on with the 
three states of preparation and so on, respectively) karma 
conducive to the ruin of dharma that also at present they 
walk out when this deep perfection of wisdom is being 
taught. From lack of respect without faith and firm belief 
in the perfection of wisdom they have no concord either 
in their bodies since they are physically jittery or in their 
thoughts since their minds are distracted. Devoid of con¬ 
cord they do not know, see, recognize with direct, inferen¬ 
tial, and scripture [based] valid cognition, respectively, and 
hence they do not make known the perfection of wisdom 
(he has left out) "to others." First they do not believe, then 
they do not hear, then they do not see, then they do not 
i recognise it, and thus they produce and so on karma con¬ 

ducive to the ruin of dharma. This in its turn will bring 
about karma conducive to weakness in wisdom. That in 
its turn will make them refuse deny her very being, reject 
deny her capacity, and revile speak badly of the perfection 
of wisdom when it is being taught, and, having rejected it, 
they will walk out. But by rejecting this perfection of 
wisdom they reject the all-knowledge of the Buddhas and 
Lords, past, future and present. Not content with having 
vitiated their own continuities not grown their wholesome 
roots, they will, as if all aflame because of the unwhole¬ 
some residual impressions they have produced, deter by 
taking away the wish to practice, dissuade by den)dng her 
very being, turn away by preventing them from setting 
forth again others also,—persons of small intelligence. 
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small wisdom, small merit because they have little of the 
triad of giving, [morality, and patience], and small whole¬ 
some roots because they have little loving kindness and so 
on endowed with but little feith, affection, serenity, and 
desire-to-do, beginners, essentially unqualified,—trying 
to take away even that little faith, affection, serenity, and 
desire-to-do and so on. In each and every way (sarvena 
sarvam sarvatha sarvam) they will be shut out from the 
Triple Jewel. [Understand: "shut out from] all (sarvena) the 
Jewel of the Buddha and so on, all (sarvam) in the form of the f 

Tathagata Sakyamuni and so on, in all ways (sarvatha) the I 

small-small subdivision and so on of all (sarvam) aspects of } 

higher morality and so on. Their activities cut down the ; 

welfare and happiness of beings, and they will collect 
from them karma conducive to the great hells. Because 
they have fostered produced and raised because they have 
not been destroyed these karma formations, they will be 
reborn in the great hells, for many hundreds of years and 
so on. The eight great hells are the great Avici hell at a dis¬ 
tance of twenty thousand yojanas beneath Jambudvipa, and 
stationed above it the Pratapana, Tapana, Maharaurava, 
Raurava, Sarnghata, Kalasutra, and Sarnjiva hells. From one 
great hell they will pass to another. After a good long time 
their world will be consumed by fire. The places of rebirth 
from the hells up to the world of Brahma become empty so 
not even one being remains. In that place seven suns blaze 
forth in turn burning the [underlying] water firmament 
(mandala) all the way up to the first concentration. They will 1 
then be hurled into the great hells in another world 
system a great trichiliocosm, where again they will pass 
on from great hell to great hell and so on. [398] Question: [ 

What causes them to experience so many sufferings? ; 

Having anticipated this with. And why? [the Lord] says. 
Because their teachings are so bad. This is easy to under¬ 
stand. 

[Sariputra says]. Even the aftereffect of the five matri¬ 
cide, patricide, killing an Arhat, causing a schism in the ‘ 
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Community, and with evil intent making a Tathagata bleed 
deadly (dnantanja) because these five actions cause immedi¬ 
ate (anantaram) rebirth in the great Avici hell sins bears no 
resemblance, proportion or similarity to this-misconduct 
of mind and speech because they differ in terms of the triad 
of result, cause, and essential nature, respectively. 

[The Lord says]. It does not. They do not know the 
perfection of wisdom, they tell others not to study it, and 
they stop others from knowing it. Those who oppose this 
perfection of wisdom and dissuade others from it are 
persons to whom I do not grant any vision. How can one 
become intimate with them, how can they gain wealth, 
honour and position. 

[399] Qualm: Do we not empathize with those who 
suffer? Why, then, does [the Lord] preclude them from 
positions? Having anticipated this with. And why? he says. 
As a matter of fact they should be regarded as defamers 
of dharma, as infectious because they transmit their own 
faults to others, as black mold because like a species o 
weed that destroys grain they destroy the Bodhisattva crop, 
as mere vipers because like poisonous snakes they hate 
so intensely. They are persons who bring misfortune, they 
will ruin those who listen to them. The sense is that begin¬ 
ners should not feel compassion for such evildoers and 
should not feel that they should befriend them. They bring 
misfortune make them behave badly, and will ruin destroy 
them when they associate with them, hence they shoul 

shun these defamers of dharma. 

Question: Who are called "defamers of Dharma?" [In 
response] the Lord says. For those who defame the perfec¬ 
tion of wisdom should be regarded as persons who 

defame Dharma. * 

[Sariputra says]. The Lord has not told us about the 
length of time such a person must spend in the great hells, 
[and the Lord replies]. Leave that alone, Sariputra. [400] 
Having anticipated the question, "And why, even though 
the measure of their suffering exists, do I not talk about it? 
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with. And why? he says. If this were announced those who 1 

hear it would have to beware lest hot blood spurt out of 
the mouths and they incur death. In short, he means that he 
does not describe it because when they hear the length of 
hme the ^eat hells last and realize how great the suffering 
IS, they might all of a sudden in terror rush to the full prac- I 
tice that counteracts it in order to prevent it and hot blood i 

might spurt out and so on. Or lest they feel sorrowful I 

harsh, oppressive deadly pain (explain these based on the ? 
division into small, middling, and big), lest the dart of grief ! 
enter their hearts, lest they drop down with a big fall, lest : 
they shrivel up and wither away, lest thev be overpowered 
by a great fright. 

So the Lord refused to answer the Venerable Sari- 
putra. For a second time, for a third time the Venerable ‘ 
Sariputra spoke thus to the Lord: Tell me, O Lord, the i 
length of that person's sojourn in hell, as a guidance'as a I 
dharma illumination that produces anxiety in those doing i 
these dark deeds for future generations. [The Lord replies] | 
He must sojourn for a long while in the great hells. The 
mere announcement of the measurelessness and magni¬ 
tude of his pain will serve as guidance to virtuous sons 
and daughters of good family, will be a sufficient source 
of anxiety. He says anxiety because it is the cause that will 
turn them away from activities conducive to the ruin of 
dharma. They will cause the formation of merit, and they 
will not reject the good dharma, even to save their lives, 
for they do not wish to meet with such pains. 

fSubhuti then says]. Such a person should become 
well restrained in the deeds of body, speech and mind. 

He says this about [401] wholesome physical, verbal, and ; 

mental practices, respectively, based on mindfulness and I 

introspechon. What fault is there if they do wrong? Having | 

anticipated this question with. And why? he says For so ^ 

great a heap of demerit is begotten by such false teachings I 

in the form of statements like, "This [Perfection of Wisdom] 
is not the sacred word of the Buddha." You should also I 
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understand wrong physical and mental deeds from this 
mere instance as well. Subhuti: Which, O Lord, is the deed 
that begets so great a heap of demerit? The Lord: Such 
false teachings do. Just here there will be deluded men, 
persons who have left the world for the well-taught 
Dharma-Vinaya, who will decide to defame say it contains 
inner contradictions, to reject as above [on page 397], to 
oppose ipratibadhitavya) to attempt to discredit (bddhana) it 
with direct valid cognition ipratyaksa) and so on this deep 
perfection of wisdom. But to oppose the perfection of 
wisdom is to oppose the enlightenment of the Buddhas 
and Lords. And that means that one opposes the all¬ 
knowledge of the Buddhas and Lords in past, future and 
present. To oppose all-knowledge means to oppose the 
good dharma. To oppose the good dharma means to 
oppose the community of the Disciples of the Tathagata. 
And when one opposes also the community of the Dis¬ 
ciples of the Tathagata, then one is shut put in each and 
every way from the Triple Jewel. One has then managed 
to acquire an unwholesome karma-formation which is 
greater than immeasurable and incalculable. This is to 
summarize the above section on false teaching, otherwise 
why would they say this, because they have already 
discussed just that immediately before. About deluded 
men [402] [the Mahay ana Sutra Ornament] says,^® "[The 
Mahayana is the sacred word of the Buddha] because it 
makes an appearance in our [Sutra Basket], shows up in our 
Vinaya [Basket], and does not contradict the true nature 
of dharmas at all because it is vast and deep." They are 
deluded, therefore, because they do not understand what 
the Mother [Perfection of Wisdom] compiled in sutras and 
so on is, because, [as Asahga in his explanation of this verse] 
says, they do not understand that the sacred word of a 
Buddha is marked by "appearing in the Sutra [Basket]," 
"showing up in the Vinaya [Basket], and not contradicting 
the true nature of dharmas." Qualm: It may be that they are 
not deluded, because they defame the Mahayana that is not 
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the sacred word of a Buddha because it does not appear 
amongst the limited measure of sutras that are canonical 
(nikaya) books, because it does not show up in the Vinaya 
Basket that is strictly hmited, and again, because it contra¬ 
dicts the presentation of the selflessness of persons as the 
true nature of dharmas. [Response]; In that case, you must 
accept that freestanding (muktaka) sutras are not the sacred 
word of the Buddha because they too are not there to be 
read (apathita) in the Sutra Basket. Similarly, the different 
Sutra Baskets do not appear in exactly the same way in each 
Sutras Basket, the different Vinayas do not show up in 
exactly the same way in each Vinaya, and the true nature 
of dharmas that is presented in each school's canon (nikaya) 
does not follow exactly the true nature of dharmas in the 
other school's canons. How, in this case, will the different 
Sutra, Vinaya, and Abhidharma Baskets of the eighteen 
[schools], each of which has different texts and meanings, 
be established as the sacred word of a Buddha? So they are 
simply confused, because they assert a definition of the 
sacred word of a Buddha that is illogical (avydpaka). Alterna¬ 
tively, they are deluded men because they do not fully 
understand the meaning in, "If it is wrong to think bad even 
about something basically bad and wrong, how much more 
so about a confusing religion. So just staying calm is best 
and without fault." 

[403] To teach the four causes for this defamation of 
the good dharma Subhuti says. For what reasons do those 
people believe they should oppose this perfection of 
wisdom? [and the Lord answers]. Such a person is beset by 
Mara. His karma is conducive to weakness in wisdom, and 
so he has no faith or serene confidence in deep dharmas. 
Endowed with those*wo evil dharmas he will oppose this 
perfection of wisdom. Moreover, Subhuti, that person 
will be one who is in the hands of bad friends; or he may 
be one who has not practised; or one who has settled down 
in the skandhas; or one who exalts himself and deprecates 
others, looking out for faults. Endowed also with these 
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four attributes, i.e., being under the influence of Mara, 
being without belief in the deep dharmas, settling down in 
the skandhas and so on, and being mentored by bad friends 

will be that person who believes that this perfection of 
wisdom should be opposed when it is being taught. Thus 
[Maitreya] says. 

Being under the influence of Mara and lacking belief in the 
deep true nature of dharmas, settling down in the skandhas 
and so on, and being mentored by bad friends cause the ruin 
of Dharma. [Ornament 2.26d-271 

The seventh. Hell Chapter, of the Light for the Ornament 
for the Clear Realizations: A Commentary 
on the Perfection of Wisdom. 









Ornament Chapter Two, Light Chapter Eight: 

Purity 


[405] Having spoken about [Bodhisattvas] who obtain 
and reject what causes them to realize and not realize [the 
Perfection of Wisdom], to teach in general about the purity 
of the topic at hand, the path of meditation marked by 
absolute purity, Subhuti, teaching about its depth, says. 
It is hard to gain confidence {duradhimoca )—[dissolve the 
compound: a Bodhisattva] gains confidence (adhimucycite) 
with difficulty {diihkhena), in the sense 'Tt is hard [for a 
Bodhisattva] to believe" (duradhimoksd) in the perfection of 
wisdom if one is unpractised, lacks in wholesome roots 
and is in the hands of a bad friend. [The Lord says]. So it is, 
Subhuti, it is hard to gain confidence and so on, [and 
Subhuti asks]. How deep is this perfection of wisdom, 
since it is so hard to gain confidence in it? [The Lord 
replies]. Form is neither bound nor freed. Question: 
Ordinary beings are bound and noble beings are freed, so 
why is the form [skandha and so on] neither bound nor 
freed? Having anticipated this with. And why? he says, 
because form has no own-being because, logically, the 
form skandha and so on [406] are without any own-oeing 
in any of the three periods of time. 

Having given an exposition in general, [the Lord] says 
[about purity] subdivided up into [the purity of] the past 
and so on, the past starting point of form is neither bound 
nor freed. Anticipating the same question as above with. 
And why? he says, because the past starting point of form 
is without own-being {puTVUtitusvubhuvci). [Dissolve the 
compound as foUows]: a past starting point (purvdnta) is a 
cause; it is without own-being {usvcibhuvu) because in true 
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reality it was not produced. You thus say purvantasvabhdva 
of a presently existing form of which [this is the case]. [He 
says]. The end of form, in the future, is neither bound nor 
freed. He anticipates the question as before with. And why? 
and says, because the future end of a form is without own¬ 
being. Dissolve the compound, as before, the future end, 
i.e., result of this [presently existing form] has no own-being 
[because in true reality its cause was not produced]. [He 
says], A present form is without own-being. Anticipating | 

exactly the same question with. And why? he says, because i 

the fact of being present is not part of the own-being of a t 

present form, i.e., it is without the mark of the present. And | 

so for the remaining skandhas. if 

[407] Subhuti says. It is hard because it is beyond the [i 

scope of ordinary beings, it is exceedingly hard because it li 

is not a topic for those free of ordinary' attachment to gain [ 

confidence in the perfection of wisdom that is empt}-' of the i 

own-being of form and so on. [The Lord says]. So it is, i 

Subhuti. Question; "They know how to distinguish be¬ 
tween form and so on and the Perfection of Wisdom, be¬ 
cause the covering and ultimate levels differ, so why do 
they find it exceedingly hard to gain confidence?" Having 
anticipated that with. And why? [the Lord] says. Because 
the purity of form is identical with the purity of the fruit, 
and the purity of the fruit is identical with the purity of 
the form. It is thus that the purity of form and the purity | 
of the fruit are not two, nor divided, are not broken apart 
(abhinna) without difference (bheda) marked by variety, not - 
cut apart iacchinna) without section (cheda) marked by sub¬ 
division."’ Alternatively, he speaks thus because they are 
not different things marked by an own or general mark, > 

respectively. [Jnana-garbha's Distinction Between the Two I 

Truths] says,**° "They assert that just the suchness of the cov- I 

ering level is the ultimate's too, since they are not different I 

(abheda). So this reasoning is yet stationed in the way things I 

appear to be." Based on this axiom, just the illusion-like I 

purity of form and so on, that does not settle on me and I 
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mine, is itself the purity of the Perfection of Wisdom that 
is the fruit of Stream-enterer and so on, free of all that is 
to be shunned. [408] Similarly, he goes so far as to say that 
because the purity of form is the purity of the fruit they are 
not two, not divided, are not broken apart, and hence it is 
thus that the purity of form comes from the purity of the 
fruit, and similarly the purity of the fruit from the purity of 
the form. Thus [Maitreya] says, 

[The Lord] proclaims purity thus; "The purity of the fruit is 
identical to the purity of form" and so on, because both of 
them "are not broken or cut apart." [Ornament 2.28] 


Having thus set forth purity in general, [the Sutra] says 
I about specific purities] in particular. And the same iden¬ 
tity exists between the purity of form and the purity of 
all-knowledge, i.e., the purity of the three all-knowledges. 
The same applies to the other skandhas. Thus he is talking 
about the purity of all-knowledge because Listeners elimi¬ 
nate cankerous obscuration, and Pratyekabuddhas elimi¬ 
nate cankerous obscuration as well as one section—object 
conceptualization—of obscuration to knowledge; the purity 
of the knowledge of paths because Bodhisattvas eliminate 
the obscurations of the paths of the three vehicles; and the 
absolute, or boundless {dtyantiki) purity of the knowledge 
of all aspects that arises from the Dharma Element, because 
Tathagatas eliminate both cankerous obscurations and 
obscuration to knowledge as well as residual unpressions. 
Thus [Maitreya] says. 

While the purity of Learners, Rhinoceroses, and the Victori s 
offspring is from forsaking [obscuration associated with] 

* cankers, the knowable, and the three paths, the purity of 
Buddha is absolute in all respects. [Ornament 2.29] 

Why does [the Lord], as a consequence of discussing 
purity in the Knowledge of Paths section, discuss the 
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absolute and other purities, respectively, of Tathagatas 
and Listeners and so on? Sariputra says. Deep, O Lord, is 
the perfection of wisdom. The Lord says. From purity. 
Sariputre says, A source of illumination, a light, not 
subject to rebirth, free from defilement, no attainment 
or reunion, does not reproduce herself, and absolutely no 
rebirth, whether in the world of sense-desire, or in the 
world of form, or in the formless world is the perfection 
of wisdom. [Each tme] the Lord says. From purity. You 
should explain that Sariputra uses the nine words deep and 
so on for the nine subdmsions of the path of meditation 
from the small-small to the big-big, and you should connect 
the statement From purity that the Lord makes each time 
with the elimination of the nine big-big and so on opposing 
sides. Take in the world of sense-desire, world of form, 
formless world with the nine levels of the path of medita¬ 
tion the Desire Realm, [the four Form Realm concentra¬ 
tion levels, and the four Formless Realm absorptions]. 
Some say the statement [in the Treasury of Knowledgef^ that, 
"The eight branches of the path to enlightenment, [i.e., the 
eightfold noble path] are excluded from the Desire Realm 
and from the Summit of Existence," is based on Listeners 
who lack skill in means, and does not contradict this 
[statement about Bodhisattvas]. [410] Others say the path 
of meditation is on nine levels from the part [of the first 
concentration] that is not forbidden up to the Akirncid- 
ayatana. Still, the statement about the Desire Realm and so 
on here is to say that the Mother [Perfection of Wisdom] 
ultimately has no standing place, not an explanation of 
nine levels. 

In short, he means on each of the aforementioned nine 
levels, in turn, nine small-small and so on paths counteract 
nine, big-big and so on opposing sides, respectively. Be¬ 
cause these cause purity that is complete and other than 
that, [i.e., partial], there is absolute and other purity. Thus 
[Maitreya] says. 
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Tliere is purity because the small-small path and so on 
counteract the big-big stain, etc., on the nine levels. 
[Ornament 2.30] 

Why is absolute purity unapproachable? [Sariputra] 
says, Perfect wisdom neither knows the thing itself nor 
perceives parts of it. [The Lord says]. From purity because it 
counteracts [all the obscurations of] the three realms. With, 
What then does perfect wisdom neither know nor per¬ 
ceive? [Sariputra asks] a question about the object [that the 
Perfection of Wisdom might not know]. He is not denying 
1 that it knows any object]. [The Lord] says just that, [i.e., that 
it does not know any object] with. Perfect wisdom neither 
knows nor perceives form and the other skandhas. Ques¬ 
tion: Form is established, so why does [wisdom] not go near 
it?" Having anticipated that with. And why? [the Lord] 
says. From purity because in true reality it has no own¬ 
being. [411] Qualm: Surely there has to be a big-big and so 
on opposing [stain] and a small-small and so on [path] that 
counteracts [it], so why does [the Lord] explain otherwise? 
ISariputra, voicing this qualm], says. Perfect wisdom nei¬ 
ther hinders all-knowledge because it does not remove the 
abiding true reality of dharmas, nor helps because it does 
not cause it (connect this with [the perfect wisdom] that 
comes earlier [in the sentence]) anew; neither gains an anti¬ 
dote that counteracts nor abandons an opposing side any 
dharma. [The Lord says]. From purity. 

Here, in short, is what this section beginning. Perfect 
wisdom neither knows nor perceives means. [The Lord] 
responds to the qualm, "There has to be a big-big and so on 
t)pposing [stain] and a small-small and so on [path] that 
counteracts [it], so why does [the Lord] explain otherwise^" 
by saying, "Ultimately, [the Perfection of Wisdom] neither 
hinders nor helps [all-knowledge]." Thus he settles the mat¬ 
ter by implying, on the covering level, the production of a 
small-small and so on [path of meditation] that counteracts 
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[big-big and so on stains] with the example of a washer¬ 
woman's great effort to remove a [final] tiny stain. Hence he 
asserts an infinite purity, mainly of a Buddha Lord, based 
on the fact that just the last instant of the aforementioned 
path of meditation that knows the illusion-like sameness of 
all dharmas is the form of the final {samasta) antidote that 
counteracts [all stains, down to the very last, tiniest one], 
because it does not apprehend any knowledge or known 
object anywhere in the triple world. Thus [Maitreya] says. 

By refuting objections to it, [the Lord] asserts the path that 
counteracts the triple world insofar as [knowledge] that 
measures, and [objects] that are measured are the same. , . 
[Ornament 2.31] 

[412] After the completion of [the explanation of] the 
path of meditation, [Subhuti], in that section, to explain 
[the Lord's] earlier statement that, "The purity of form is 
identical with the purity of the fruit," and, "the same iden¬ 
tity exists between the purity of form and the purity of 
all-knowledge" says, The purity of form, etc. is due to the 
purity of seif. The purity of the fruit is due to the purity of 
self. The purity of all-knowledge is due to the purity of 
self. The three statements mean you should understand that 
just as the self that others imagine is pure ultimately not 
produced, so too form and so on up to all-knowledge are 
pure as well. In each case the Lord says. Because of its 
absolute purity intending that the difference between the 
form [skandha] and so on and the self, as real and not real, 
because of being suited to perform a function or not, respec¬ 
tively, is only on the covering level, not ultimately. 

In true reality, [Bodhisattvas] on the aforementioned 
path of meditation [have] no realization, so Subhuti says. 
The absence of attainment the attainment marked by readi¬ 
ness that arises first and reunion the path of freedom [that 
follows the uninterrupted path] is due to the purity of self. 
[Bodhisattvas] do not [attain and reunite] in that way in true 
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reality, so the Lord says. Because of absolute purity, i.e., 
because [attainment and reunion] are empty. They all, 
nevertheless, exist on the covering level so [Subhuti] says. 
The boundlessness of form, etc., is due to the boundless¬ 
ness of self, i.e., you should know that form and so on are 
boundless because the nature of the self with earlier and 
earlier causes, just fine when not analyzed, is boundless. 
[The Lord] says. Because of absolute purity because it is 
devoid of a production that agrees with logic. 

To conclude the knowledge of paths, [Subhuti] says 
you should know without making a mistake that Bodhi¬ 
sattvas who understand realize it thus in the aroremen- 
tioned sequence [of Ornament 1.7-9] beginning with dark¬ 
ening and so on [that is its cause]," have perfect wisdom 
this knowledge of paths. 

The second. Knowledge of Paths Chapter, of Light 
for the Ornament for the Clear Realizations: 

Commentary on the Perfection of Wisdom. 










Notes 


1 . AK 3.181. This is not exactly the same wording. 

2. i.it. "in the manner of the crow and the palm tree" referring 
lo i\ table in which a crow dies because a palm tree falls the 
moment it alights on it. 

3. Conze renders cittam utpMita "inspired" and samyaktva- 
iiii/nnni "got safely out of this world." 

4. D reads "have the capacity." 

5. In place of nltartha D has drang don {neydrtha). 

h. MSA 11.54. 

7. See AAV 48.4e ff., though Hari changes the order of the 
sentences in the AAV slightly. 

8. The thought is unmistaken because Bodhisattvas cultivating 
the Listeners path do not apprehend the thought of enlighten¬ 
ment, enlightenment, or the thought to turn over all actions 
motivated by the thought of enlightenment to enlightenment for 
the sake of others. 

9. This is probably a paraphrase, rather than a direct citation, 
of Large Sutra 185-86 and 202-203. 

10. vydvrtta-phalatvdt sarva-vdkydndm. 

11. Divy. 152.22; 202.29; Av i.228.3 ff. according to F. Edgerton 
in his Buddhist Hybrid Sanskrit Grammar and Dictionary (New 
I laven: Yale University Press, 1953). 

12. This is known in the Tibetan monastic debate courtyard as 
a kliyab pai mi dmigs pai rtag yang dag. 

13. Kasyapa and other monks later criticize Ananda for not 
taking this as a hint to ask the Tathagata not to die. 

14. paripusta-pratyaya-samavadhdnena, yongs su rgyas par byed 
pairtennyebargnasnges. 

15. W emends his edition based on the Tib. negative, but it is 
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better to stay with the original reading '"why would they begin 
that calculation.. 

16. D takes the reason clause in a general sense, 'l)ecause 
things are marked by their capacit\^ [to perform ^a particular 
function]." 

17. In the single word "thereon" Conze includes, "He should 
not take his stand on the notion that a Buddha is worthy of gifts, 
and wiU win Nirvana in the Buddha-Nirvana, in the realm of 
Nirvana that leaves nothing behind, after he has risen above the 
levels of a common man, of a Disciple, and of a Pratyekabuddha, 
wrought the weal of immeasurable, countless beings, led to 
Nirvana countless hundreds of thousands of niyutas of kotis of 
beings, assured immeasurable, countless beings of Discipleship,, 
Pratyekabuddhahood and full Buddhahood, stood on the stage of 
a Buddha and done a Buddha's work,-—even thereon he should 
not take his stand." 

18. Hari's comments suggest Conze's punctuation of the Eight 
Thousand is wrong here and one should put a full stop after 
"himself." Conze connects it with what comes later: "He should 
decide that 'as the Tathagata does not stand anywhere, nor not 
stand, nor stand apart, nor not stand apart, so will I stand.' Just so 
should he train himself 'as the Tathagata is stationed, so will I 
stand, and train myself.' Just so should he train himself. 'As the 
Tathagata is stationed, so will I stand, well placed because with¬ 
out a place to stand on.'" 

19. This part is taken from the AAV. 

20. AAV50a3. 

21. See AAV 50.1b. 

22. This part is taken from the AAV. 

23. vydyty-artha. P has simply khyad par. 

24. SeeAAV50.4d. 

25. PV Svarthanumana 43. 

m 

26. PV Svarthanumana 44. 

27. atagata-apagata. 

28. PPPl. 

29. See MMK 24.18. 

30. D rnam par dag pa. 
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31. PV Pratyaksa 251. 

32. Some editions add; “Given that their cause is infinite be¬ 
cause there is no before and after." 

33. Alternatively, understand ganand-a-dyoga. 

34. PV Svarthanumana 35. 

35. PV Pramana-siddhi 18. 

36. Or "a place open to the sky a place without a roof." 

37. This is a speculative translation. D has dge ba? 

38. On page 47 Hari says, "an 'imaginary form,' in the form of 
subject/object is not produced with an own-being; a 'conceptual¬ 
ized form,' just consciousness is not produced as a dharma materi- 
ally different from the knowledge of it; and the form of the true 
nature of dharmas'—just no form—is not produced because it is 
emptiness, the absence of production itself." 

39. paramatva~para-sattvdsam°,. 

40. Large Sutra 226-27. 

41. Based on Tsongkhapa's explanation, the translation of this 
should be as follows: Some explain that this sequence of [verses] 
passages [at Ornament 1.12 ff.] intended [to detail] the aforemen¬ 
tioned different topic [set forth in the summary verse at Ornament 
1.11] does not talk about aspects, they simply detail (upalaksana) 
the sixteen instants of the path of seeing. [They say] you have to 
view the [already] spoken and [still] unspoken passages [of the 
Ornament] that aim to teach the topic of the aids to penetration and 
so forth like this too. Others say these [passages in the Ornament] 
would not show the meditation sequence and so on and hence 
would not teach the series of clear realizations. And how will you 
give meaning to [the title— Treatise] in Verse that is an Ornament 
for the Clear Realizations"? 

42. mdna-^mdra {'chi). 

43. chung ngu na zhes bya ba ni tha ma na'o. The Sdratamd pro¬ 
vides the gloss paramdpacaye. 

44. The verses quoted here and below are perhaps from a ver¬ 
sion of the AK, perhaps the AK with summarizing lines of verse 
by Hari. See Leo M. Pruden's translation of AiC o..53b-5o, etc., in 
Abhidharma Kosa Bhdsyam (Berkeley; Asian Humanities Press, 
1988-1990), and Manoratha-nandin's commentary on AK 3.45 ff. 


I 
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(Dwarikadas Shastri's edition, pp. 506 ff.). The extracts here are 
not quite the same as either. 

45. AK: "twenty four finger-[sections] make a [double hand] 
span, four spans a bow, and five hundred of those an earshot. 
They consider that to be [a place off in] the jungle. They call eight 
of those a yojana." 

46. This is based on La Vallee Poussin^s note 380 in Pruden^s 
English translation. Perhaps it means: three times [larger than 
along the coast of Meru] at its [outer] limit [along the coast of the 
next concentric mountain range]. 

47. These last three feet do scan, and W connects them with the 
earlier verse, but they are not in the AK. 

48. AK 3.73-74. 

49. The rhetorical function of the repetition at this point is to 
build up grari’ ial'v to ;h>--1” finite diversity of ordinary things. The 
Sutra makes the connection between the ordinary and the ulti¬ 
mate on the basis of this infinite diversity, connecting them at the 
edges, so to speak, and the commentaries find in this the connec¬ 
tion between the path of meditation with and without outflows, 
and between the resulting Form and Dharma Bodies. In full, the 
passage reads: "The Lord: Not only that, Kausika, but if all beings, 
if each single one of them, in a great trichiliocosm were each to 
build a Stupa made of the seven precious things, enshrining the 
relics of the Tathagata and for all their lives were to serve, honor, 
revere, worship, adore, magnify it with heavenly flowers, incense, 
perfumes, wreaths, unguents, aromatic powders, strips of cloth, 
parasols, banners, bells, flags, and with manifold kinds of wor¬ 
ship with garlands of lights all around; if, to take an imaginary 
case, all the beings in the trichiliocosm were to simultaneously 
become human beings and if all those beings, each single one of 
them, were each to build a Stupa made of the seven precious 
things, enshrining the relics of the Tathagata, and if each of them, 
having made and established them aU, were, for an aeon or the 
remainder of an aeon, to serve, honor, revere, worship, adore, 
magnify them with every heavenly flower, all incense, all per¬ 
fumes, all wreaths, all unguents, all aromatic powders, strips of 
cloth, parasols, banners, bells, flags, and with manifold kinds of 
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worship with garlands of lights all around, and with every human 
,uk1 divine form of worship, were to worship all of those immea- 
suri\ble, innumerable Stupas that they had established in that 
way, with such meritorious deeds, what do you think, Kausika, 
would all those beings then, on the strength of that beget a great 
deal of merit? 

Sakra: They would, O Lord, they would, O Sugata. 

The Lord: Greater would be the merit of a son or daughter of 
a good family who would truly believe in this perfection of 
wisdom; who would trustingly confide in it, resolutely intent on 
it, serene in his faith, his thought raised to enlightenment, hear it, 
learn it, bear it in mind, recite and study it, spread, demonstrate, 
explain, expound and repeat it, illuminate it in detail to others, 
uncover its meaning, investigate it with his mind; who, using his 
wisdom to the fullest extent would thoroughly examine; even of 
someone who would just preserve it in the form of a book and 
store away the copy—so that the good dharma might last long, so 
that the guide of the Buddhas might not be annihilated, so that the 
good dharma might not disappear, so that the Bodhisattvas, the 
great beings might continue to be assisted since their guide will 
not give out; and who would serve, honor, revere, worship, adore, 
magnify it with heavenly flowers, incenses, perfumes, wreaths, 
unguents, aromatic powders, strips of cloth, parasols, banners, 
bells, flags, and with manifold kinds of worship v/ith garlands of 
lights all around. The son or daughter from a good family would, 
on the strength of that, beget greater merit. 

Sakra: So it is, O Lord, so it is O Sugata. For the son or daughter 
from a good family who serves, honors, reveres, worships, adores, 
and magnifies the perfection of wisdom, in an absolute sense he 
serves, honors, reveres, worships, adores, and magnifies the past, 
future and present Buddhas in all world systems, which can be 
comprehended only by the cognition of a Buddha. Furthermore, it 
would not only [be greater than the merit explained] in that dis¬ 
course, O Lord. If all beings in great trichiliocosms countless like 
the sands of the Ganges, if all those beings, each single one of 
them, were each to build in great trichiliocosmic world systems a 
Stupa made of the seven precious things, enshrining the relics of 
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the Tathagata, and if each of them, having made and estabhshed 
them all, were, for an aeon or the remainder of an aeon, to serve, 
honor, revere, worship, adore, magnify them with every heavenly 
instrument, song, dance, and, with every heavenly flower, all 
incense, all perfumes, all wreaths, all unguents, all aromatic pow¬ 
ders, strips of cloth, parasols, banners, bells, flags, and with mani¬ 
fold kinds of worship with garlands of lights all around, and with 
every human and divine form of worship, were to worship all of 
those immeasurable, innumerable Stupas that they had estab¬ 
lished in that way, greater even than that, O Lord, would be the 
merit of a son or a daughter from a good family who would truly 
believe in this perfection of wisdom; who would trustingly 
confide in it, resolutely intent on it, serene in his faith, his thought 
raised to enlightenment, hear it, learn it, bear it in mind, recite and 
study it, spread, demonstrate, explain, expound and repeat it, 
illuminate it in detail to others, uncover its meaning, investigate it 
with his mind; who, using his wisdom to the fullest extent would 
thoroughl}^ examine; even of someone who would just preserve it 
in the form of a book and store away the copy—so that the good 
dharma might last long, so that the guide of the Buddhas might 
not be annihilated, so that the good dharma might not disappear, 
so that the Bodhisattvas, the great beings might continue to be 
assisted since their guide will not give out; and who would serve, 
honor, revere, worship, adore, magnify them with heavenly flow¬ 
ers, incenses, perfumes, wreaths, unguents, aromatic powders, 
strips of cloth, parasols, banners, bells, flags, and with manifold 
kinds of worship with garlands of lights all around. 

50. These begin the list of eight rasa (sentiments) of Kavya 
given in Monier Monier-Williams' Sanskrit-English Dictionary, 
p. 869. 

51. See AAV 34, W 179, 365. The exact significance of these 
numbers, if indeed they are numbers, remains to be^determined. 
Perhaps a ganana is simply a category subsuming the many num¬ 
bers smaller than it. An npama (example) is an infinity that only 
points to an amount; an aupamya is what lies behind the pointing; 
an iipanisa (a hint) is a higher order infinity, and the upanisada lies 
behind the hint. 
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52. abuddhaka. D has mi mjed pa ''unforgotten." 

53. This follows D. W: "They decide they should feel the joy 
connected with the Mother of Victors." 

54. For example, in the logical proof "a sound is impermanent 
because it is produced" the impermanence of all products, the 
major premise, is the dharma of the logical proof, and the imper¬ 
manence of the sound, the minor premise, is the dharma of what is 
to be proved. 

55. See AAV 514a-b. The part after "Otherwise" is not found 
there. 

56. See above W 110. The first line is from the MMK. 

57. ava°-anava° (D ma rtogs). 

58. Conze renders sayandsana "lodging," not as a dvandva. 

59. This differs slightly from AAV 551b. 

60. D reads vacanena {tshigs kyis) in place of uardhanena. 

61. The logical progression in the thought is as follows. Gov¬ 
erned by the principle of doing all you can for others you believe 
in, and praise and so on the Perfection of Wisdom that is the 
source of all the benefits of the three vehicles. This leads to the 
realization of a higher and higher status. But just that is not 
enough. To turn the acts of even those who are negative into 
wholesome acts that work for their benefit you need prayer in the 
form, "Mav it be the case." This is a turning over of everything for 
the benefit of all. 

62. See AAV 551 ff., where Arya says Maitreya identifies seven 
distinguishing features of dedication. 

63. With Hari (page 337) read mahasattvemmimodijamimodam. 

64. I am not clear exactly what the original author meant, or 
what Hari takes him to be saying. 

65. Tib. suggests iti bhavah. 

66. Emend dydh-ayd (D pas). 

k7. Emend agamya-andgamya. 

68. savisatva, echoing savisayatva "with an object." 

69. On page 359 the Lord praises Subhuti. On page 340 Subhiiti 
"turned his mind" to Maitreya, who soon after becomes the 
principle interlocutor.. It may well be that Maitreya is Subhuti s 
"voice," as much as Subhuti is the "voice" of the Lord. Still, these 
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questions might be directed specifically to Subhuti who then picks j 
up with the answer and is praised by the Lord. | 

70. These are the gods of Yama, those in Tusita, the gods who | 

enjoy magically produced creations, the gods who control what is ^ 
created by others, the gods in the retinue of Brahma, the gods who I 
are sacrificial priests to Brahma, Great Brahmas, gods whose | 
radiated light is circumscribed, gods with immeasurable light, | 
Abhasvara, Paritta-subha, Apramana-subha and Subha-krtsna f 

gods. No-thought, Cloudless, Merit-born, Great result, and Not- 
forsaking gods, Atapa, Sudrsa, Sudarsana, and the Highest gods. S 

71. I am not sure I have understood yathd vibhagasah f 

pratyatmani pratibhdsite tatha vibMgenaiva properly. f 

72. See AAV 95. ^ ^ ^ 

73. Emend parivartate-parivarenal (D bskor) ''surround her as a t 

retinue." i 

74. This follows D. W: "because they accomplish [Buddha- 
hood] by the practice and so on that is the body of the Teacher." 

75. This translation partially follows D and the probable sense. 

As W notes, there is a problem with the order of Hari's glosses in 
this section. 

76. This may mean that to keep far away from the Perfection of 
Wisdom is to course in the Perfection of Wisdom. Even so, the 
sense would be little changed. 

77. See page 71. 

78. MSA 1.11. 

79. Thus W, however see Tib. and AAV 57.1b. 

80. Satya-dvaya-vibhaga 17, in Malcolm David Eckel, Jndna- 
garbha's Commentary on the Distinction Between the Two Truths 
(Albany: State University of New York, 1987), p. 87. 

81. AK6.73. 


Chapter Three 

m 

All-Knowledge 


1413] You cannot perfectly realize the knowledge of 
paths without realizing all bases, so to discuss all-knowl¬ 
edge ISubhuti, at Eight Thousand 189], says about not stand¬ 
ing in samsara and nirvana. Moreover, this perfection of 
wisdom of Buddhas and Bodhisattvas that knows that all 
tlharmas in the three periods of time are equal [when 
viewed] from the aspect of nonproduction and so on does 
not stand is not located on the shore this side in samsara 
(because wisdom sees its faults), nor on the shore beyond in 
nirvana (because compassion works for the welfare of all 
beings), nor athwart {viprakrtd), i.e., remote {viprakrsta-nlpd) 
(because it is not within the range of Listener and so on) 
in between in the middle of the two sarnsara and nirvana, 
because nothing exists there. [The Lord] says. Because of 
its absolute purity. It does not take sarnsara, nirvana, or 
both as a basis because when there is wisdom and compas¬ 
sion there is perfect penetration [into true reality]. Thus 
[Maitreya] says. 

She is not standing on the shore this side (apara) or on the 
sliore beyond {para), nor between them. [They] assert that 
she is the Perfection of Wisdom because of knowing the 
sameness of the periods of time. [Ornament 3.1] 

[414] You should know that in the section on all¬ 
knowledge [the Lord sometimes] explains [all-knowledge] 
negatively, by saying what it is not—^by saying that Listen¬ 
ers and so on are distant from the true {samyak) Perfection 
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of Wisdom because they do not know [that all dharmas] 
are the same in the [three] periods of time, and that the 
Perfection of Wisdom that is just their own realization is 
located in samsara and nirvana because it is without com¬ 
passion and wisdom and seizes on bases and non-bases. 

You should understand what follows in the same way; 
sometimes it is a positive explanation, sometimes a negative 
explanation, and sometimes an explanation that is a combi¬ 
nation of both. 

Qualm: [Nagarjuna] says,’ "You assert that a depen¬ 
dent origination is just emptiness." Based on this axiom, i 
knowledge [that all dharmas] are the same in the three | 

periods of time is an understanding of the topic (padMka) \ 

[dependent origination], and they all, [Listeners and Bodhi- f 
sattvas alike], have that, so why are Listeners and so on 
distant from the true Perfection of Wisdom? [In response 
Subhuti] says, A Bodhisattva who treats even that [insight] 
as an object of perception will thereby part from this per¬ 
fection of wisdom, and get far away from it (explain that 
they part from her in the present, and get far away from her 
in the future, respectively). [The Lord responds. Well said.] 

The sense of the word even is: [Listener all-knowledge] 
does not only have the other [mistaken] aspects that there 
are existing things and so on, it [is knowledge that] settles 
down and has a sign even for that "[the Perfection of 
Wisdom that] does not stand anyw^here." !; 

Question; Here, why does understanding through a I 
sign make [Listener all-knowledge] distant from the Mother I 
[Perfection of Wisdom]? Having anticipated that with. And I 
why? [The Lord] says. For also names just the conventional | 
expression "Perfection of Wisdom" and so on, and signs I 
the basis marked as [thoroughly] imagined and so on are | 

sources of attachment, i.e., the error when there is a pas- | 

sionate need for something. He is saying that when things I 

ivastu) conjured up by a magician appear, those who do not | 

know what they actually are settle on them as real things I 

(bJidva) that do not seem to be devoid of essential reality I 
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(niuhsviibhdvya). Similarly, because Listeners and so on lack 
good friends, etc., and skilful means, they are ignorant of 
the nature of things (bhdva-rupa) and do not have this 
knowledge of sameness, because their understanding 
connected with signs is a seizing that is a passionate need 
marked by error. Hence the Mother of Victors is distant 
from them. [415] Bodhisattvas, on the other hand, have 
eliminated signs that cause mistaken settling on real things 
.ind just this knowledge of dharmas—form and so on—is 
tliis knowledge that they are the same. Hence this Mother 
lot Victors] is close by them. That is implicit in what [the 
I ,ord I has said, so [Subhuti] says. It is wonderful, O Lord, 
the extent (this word brings in [the Lord's earlier statements 
aboutl absolute purity and so on) to which the perfection of 
wisdom has been well taught by talking about the opposite 
realization in the Listener and Pratyekabuddha scriptures, 
well explained as the complete Mahayana realization, well 
rounded off as the final realization with all the best quali¬ 
ties. The Lord even announces these sources of attach¬ 
ment—names and so forth. 

Because of the difference between Listeners and 
Bodhisattvas just this is what you should understand. Thus 
[Maitreya] says: 

[They say for those] unskilled in means she is distant 
because they seize on [the Perfection of Wisdom] through a 
sign. [For Bodhisattvas] with skill in means she is perfectly 
close by. [Ornament 3.2] 

The practice of Listeners and so on is thus distant from 
the Mother, and even though it counteracts [cankers], since 
it operates within the error of seizjpg on bases [416] Bodhi- 
sattvas must reject it. Hence, to teach that it is to be shunned 
j^ariputra asks]. Which, Subhuti, are these attachments? 
I And Subhuti] says. It is an attachment if one person per¬ 
ceives that the skandhas are empty free of the self those of 
other faiths imagine, [that past dharmas are past dharmas. 
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fuhire dharmas are future dharmas, and present dharmas j 
are present dharmas. It is an attachment] if one forms the I 
notion (connect this with what he will say) that someone j 
who belong* to the vehicle of the Bodhisattvas begets so 
great a heap of merit distinguished by counting it infinite 
and so on through his first production of the thought 
of enlightenment. Here "the production of the thought" 
implies the giving and so on that are [dharmas] in the wings 
of enlightemnent. [Sakra asks], "How can the production of ! 

the thought be an attachment?" with. In which manner || 

does the thought of enlightenment become a source of I 

attachment? [And Subhuti responds], "It is if it is operating | 

in error." He says. One becomes attached if one person 1 

perceives this thought of enlightenment as 'this is the first ^ 

thought of enlightenment,' and so on. Explain his state- ' 

ment as follows: Bodhisattvas have attachment when, just 
as much as they perceive this thought of enlightenment 
within settling down, conscious that /this is the first 
thought of enlightenment,' they then similarly convert it 
into full enlightenment within settling down, conscious 
that they are converting it into full enlightenment. [Ques¬ 
tion]: Why is doing that an error? [In response Subhuti] 
says. For it is quite impossible to turn over with the dedica¬ 
tion attention subdivided into the twelve subdivisions I ; 
have spoken about [on pages 325-369] the essential original 
nature the fact that it is not produced of a thought. You 
should be aware that this suggests [Bodhisattvas] also ! 
cannot perceive that [thought] in the form of one or i 
many things because the two statements, "one perceives ! 
[thought]" and "one converts [thought]" are referring to the 
same thing (prakrtatvdt). He is saying that those who per- j 
ceive a truly real basis are in error, whether it is perceived in 
the emptiness of the form and other skandhas, in an essen¬ 
tial pastness and so on in the underpinnings of any dharma 
with outflows, without outflows, or both [with and without 
outflows] in the three periods of time, or in a practice 
ianusthdna) of giving and so on—the [dharmas] in the wings 
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of enlightenment. That is to be shunned, so [those who do 
pi:rceive a truly real basis] cannot perceive the essential 
original nature, i.e., suchness of those [dharmas]. Thus 
IMaitreya] says, 

|417l I Bodhisattvas] should shun coursing in and perceiving 
the emptiness of the form and other skandhas, dharmas in 
the three periods of time, giving and so forth, and [the 
(.iharmas in] the wings of enlightenment. [Ornament 3.3] 

About the antidote that Bodhisattvas have—the oppo¬ 
site to the topic he has just discussed—[Subhuti] says, 
(3ne should therefore keep in agreement with true reality 
when one instructs others in supreme enlightenment, 
rouses them to it, fills them with enthusiasm for it, and 
makes them rejoice in it. What he means is [Bodhisattvas] 
should reject what is to be shunned and hence should 
instruct others, etc., in giving and so on while keeping in 
agreement with true reality without seizing on a gift, giver, 
recipient and so on. In that Way one does not waste one's 
self away, i.e., practicing giving and so on in that way, in 
agreement with true reality, [Bodhisattvas] do not destroy 
•themselves with the specific error of seizing on things 
as bases, and the manner in which one rouses others to 
win the highest has the sanction of the Buddhas. And one 
succeeds in abandoning all those points of attachment, 
i.e., the aforementioned objective supports—form and so 
forth. 

[The Lord] says. Well said, you who make the Bodhi¬ 
sattvas aware of these points of attachment. This is a praise 
of Subhuti who has described grosser and grosser attach¬ 
ments without contradicting the true nature af Dharma. 
About the topic of the subtlest attachment he then says, 

I will now announce other, more subtle attachments, and 
so on. [418] Here [a Bodhisattva] full of faith, attends to 
the Tathagata through a sign, i.e., witnesses [the Tathagata] 
by taking the Form Body and so on as objective support. 
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Question: Again, why is doing that attachment? [In response 
the Lord] says. But so many signs, so many attachments. Here 
is what that passage means: Because they are purified of the 
three circles [of gift, giver, recipient, etc.] and not aware of 
an I, [Bodhisattvas] connect themselves and others to giving 
and so on. This is the antidote in all aspects that they should 
embrace because it is perfect, and because it prevents the 
soiirces of the mass of attachment. Attending to the Tathagatas 
and so on through signs is an antidote that causes a collec¬ 
tion of merit, but it is not an antidote in all aspects because 
it is a form of subtle attachment. Thus [Maitreya] says. 

When they give and so on they have no sense of I. They , - 
prevent the attachment extreme (koti) when they connect 
others to this. [They have] an attachment to the Victors and 
so on that is subtle. [Ornament 3.4] 

Question: Again, why should the subtle attachment be 
shunned? Having anticipated this with. And why? [the 
Lord] says, For from signs come attachments. He explains 
just this with. It is thus that he is conscious that he rejoices 
in all the dharmas without outflows of the Buddhas and 
Lords, past, future and present, and that, after rejoicing, 
he turns over into full enlightenment the wholesome root 
which is associated with his act of jubilation. As a matter 
of fact, however, the true nature of dharmas is not past, 
nor future, nor present; it lies quite outside the three 
periods of time; and for that reason it cannot possibly be 
converted, cannot be treated as a sign as when you are 
certain about the fact that "just this is the truly real," or as 
an objective support as when you take it as an objective 
support again and again (differentiate them like that), and it 
cannot be seen by seeing with eye consciousness, nor heard 
by hearing with ear consciousness, nor felt as an experience 
with nose, tongue, or body consciousness, nor known when 
grasped by thinking mind consciousness. Connect the napi 
("nor") with each [word in the compound]. 
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1419] just this is divided into the deepness of what is 
known and what knows. Hence [Subhuti] says. Deep is the 
essential nature (prakrti) own-being (svabhava )—suchness 
(tathnhl) of the dharmas. [The Lord replies]. Because it 
is isolated, i.e* is empty of anything that can get at it 
(upnliinibha). [Subhuti says]. Deep is the essential nature 
(pnikrti-gambhJra) of perfect wisdom that is not an object of 
l.isteners and so on because it is essentially (svabhavena) 
unproduced in its nature (prakrtya). [The Lord replies]. Be¬ 
cause its essential nature is pure and isolated. He means it 
is a final outcome [or thoroughly established phenomenon] 
because it is the final outcome of no change and no error, 
respectively.^ This is saying the lineage of all knowni and 
knowing dharmas is, in its very own-being, empty in its 
very nature and is therefore their deepness. Hence taking 
.\ny thing as a basis, in whatever form, is a subtle attachment 
to be shunned. Thus [Maitreya] says. 

It is deep, because the path (paddhati) of dharmas is in its 
essential nature isolated. [Ornament 3.5ab] 

Question: How, then, do [Bodhisattvas] eliminate this 
[subtle attachment]? [In response Subhuti] says. Isolated 
because it is free from the fault of accepting absolute reali¬ 
ties ibhdva) is the essential nature of perfect wisdom, there¬ 
fore I pay homage to the perfection of wisdom. 

Qualm: You can say "Perfection of Wisdom," so all 
dharmas are not isolated.^ [In response the Lord] says. 
Also all dharmas are isolated in their essential nature. 
[420] Qualm: If she is isolated from all dharmas she will not 
be an understanding that is self-reflexive. How, then, could 
that self-reflexive [wisdom] be the Perfection of Wisdom? 
Having anticipated this with. And why? [the Lord] says. For 
the Tathagata has fully known all dharmas as not made. 
This is saying that an external basis is not finally established 
{parinispatti), so, like in a dream, consciousness—an elabora¬ 
tion with the various, diverse aspects that are seen—arises 
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in the form of an apparently external vivid appearance. 
Hence the Lord knows that consciousness, on the covering \ 
level, is like a magical illusion. He knows that all dharmas I 

that are not made are empty, like magical illusions because I 

they are not separated from it, [i.e., from consciousness], I 
and hence that they can be known even though they are 
isolated [from separate words for them, or from a separate 
knowledge of them]. The Lankavatara Sutra says. 

Things ibhava) ^TisQ on the covering level. Ultimately they i 

are without an own-being (asvabhdvaka). All this truth is, ‘ 

therefore, ultimately not true. f 

I 

I 

To elucidate the true reality of the immediately preceding’ ? 
topic in the light of this statement [Subhuti] says. Therefore f 
all dharmas have the character of not having been fully 
known (he has left out "in true reality") by the Tathagata. j 

To show agreement with him because he has explained well i 

[the Lord] says. It is just through their essential nature that 
those dharmas are not something. What sort of essential 
nature? He says. Their nature is no-nature and so on. What 
he means is: Their nature own-being—suchness is no¬ 
nature because it is devoid of its own form (sva-rupa), and 
their no-nature is the nature of all dharmas because all 
dharmas have one mark only are in one form, i.e., have no 
ni^k because they have no own-being. [421] To sum up he 
says. It is for this reason that all dharmas have the charac¬ 
ter of not having been fully known by the Tathagata. 
Qualm: Things are produced from different causes and 
have different identities so how could they have one mark? 
Having anticipated that with. And why? [the Lord] says [in 
response]. For there are no twojaatures of dharma, but just 
one single one is the nature of all dharmas. And the nature 
of all dharmas is no nature, and their non-nature is their 
nature. He has in mind that they do not have different 
identities connected with production from different causes 
because they are in the form of a production obviated by 
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valid cognition, [i.e., ultimately they have never been pro¬ 
duced]. Therefore, since ultimately they are not in different 
forms "just one single one is" their "nature." It is thus by 
f understanding the single sameness of knower and known in 

!! the stages that he has explained, by understanding "just one 
! single one is the nature" of all dharmas—form and so on— 

' and by understanding that that is "no-nature," that all 

' those aforementioned points of subtle attachment in the 
form of passionate needs are abandoned. Thus [Maitreya] 
says. 

To understand they are of one essential nature is to abandon 
attachment to dharmas. [Ornament 3.5cd] 

Again, how is the dharma he discussed earlier deep in 
its essential nature? [Subhuti] (because of the intonation he 
i is asking "How?") says. Deep, O Lord, is the perfection of 

j wisdom? [The Lord] says. Through a depth like that of 

space. This means that since the Lord clearly indicates the 
sameness of knower and known that does not take anything 
as a basis, [422] and excludes all the topics that are bases 
of consciousness, he is saying that that essential nature is 
hard to know and hence is deep like space. Thus [Maitreya] 
says. 

They say she is hard to know fully because anything seen 
j and so on is negated. [Ornament 3.6ab] 

j' Question: Again, for what reason is that essential 

I nature so hard to understand? [Subhuti] (again, as earlier, 

i because of the intonation he is asking "How?") says. Hard 

j to understand, O Lord, is the perfection of wisdom? 

I [The Lord replies]. Because nobody becomes enlightened,^ 

I in the sense that they do not become enlightened about an 

essential nature through the aspect of form and so on, up to, 
the aspect of the unentangled Buddhadharmas and so on 
because its own-being is [inconceivable] suchness. Hence 
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he asserts that it is beyond thought and therefore hard to 
know. Thus [Maitreya] says. 

They assert that she is unthinkable because she is nqt 

discernible in form and so on. [Ornament 3.6cd] 

[Subhuti] (he has left out the "Why?") says, "Why can 
you not think about it?" with. Unthinkable is the perfec¬ 
tion of wisdom? [The Lord replies]. Because the perfection 
of wisdom is not something that thought ought to know 
because belief attention does not believe in what has not 
been made, or that thought has access to because attention 
to true reality does not know [her]. Therefore, to that extent, 
she is unthinkable. [Subhuti] (supply the "Why?) says, 
"Why is she not made?" with. Not something made is the 
perfection of wisdom? [The Lord replies]. Because no 
maker can be apprehended because you cannot get at a 
maker-cause. 

This proof that direct perception ipratyaksa) does not 
apprehend [the Perfection of Wisdom] tells us something 
about things that are cause and effect. 

There, first of all, [direct perception] without an aspect 
does not determine that something is [the Perfection of Wis¬ 
dom, i.e., is not its maker-cause] because as mere awareness 
isarnvit) [without a specific object], all conscious states [de¬ 
void of their aspects] are the same. How are you going to be 
able to say that this knowledge is of this, and that knowl¬ 
edge is not of this, and, given that you have knowledge 
of seedlings when you have knowledge of seeds, and no 
knowledge of that when there is no knowledge of that, that 
a seed is the cause and a seedling is the result? [423] Nor 
does it deten©ine that something is a seed because it is pro¬ 
duced from that, lest [seeing] produced from an eye knows 
the eye. [Attempted defense of the discredited thesis]; You 
can say this even though it is without an aspect, because it is 
a mind with an inherent, uncommon, special feature that 
arises with a causal efficiency. [Response:] Even if that is so. 
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111 is "inlierent special feature" is just another name for an 
aspect, and giving it another name does not make it some- 
thiiig else. If you say, [in a further attempted defense of the 
discredited thesis], that it is not an aspect, [we respond] then 
yon must show us what it is. Again, if you say, [in a further 
attempted defense of the discredited thesis], that you cannot 
point it out as a particular thing because it is hard to charac¬ 
terize, [we respond], well then, if you cannot say this is a 
seed and this is a seedling because you cannot point them 
out as particular things, how can you infer [from a seedling 
til.it there was a seed that produced it]? You cannot say this 
is a person with a stick and that is a cow with horns if you 
cannot point out a stick and a horn. 

Nor is [the direct perception] with an aspect, because 
where there is an aspect there is not necessarily an actual 
basis ivastu). [For example], this, [i.e., an aspect] exists 
where there are two moons and so on, even though that 
[second moon] is non-existent. [Defense of the thesis]: It is 
not thus because that is mistaken. This unmistaken [con¬ 
sciousness] is not there in the absence of an actual basis. It is 
also not right that when something [the direct perception] 
different to another thing [the Perfection of Wisdom] is 
mistaken, that other thing [the Perfection of Wisdom] is too, 
because when it comes to the proof that they are cause and 
effect the determination "this is indeed mistaken and this is 
not" is not connected with ordinary people (arvagdrs), and 
those with seeing that transcends sense [experience] do not 
talk about this either. Nor is it right that you can say they are 
cause and effect without determining [that this is this and 
that is that]. And it is not tenable that the knowledge has an 
actual basis as its aspect. If the knowledge has as its aspect 
just something knowable it would be limited to that and the 
consequence would be that aU would become all knowing, 
because all knowledges have as an aspect all the common 
actual bases—being something knowable and so on. And 
if the aspect of knowledge in its entirety is being soihe- 
thing knowable, the singularity will preclude a difference 
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between knower and known and put an end to the conven¬ 
tion [that it is a knowledge], and if [the aspect of knowledge] 
in its entirety is experience's being an experience, that 
[knowable] •will not be there and hence [the difference 
between knower and known will again disappear]. But 
enough of this digression. 

You should determine that they have explained this 
division into what is to be shunned and antidote in this way 
to look after people who are intellectually slow, or because 
they want to eliminate the mistakes of people nearby who 
need to be trained. Thus [Maitreya] says. 

Having taken it in this way, as [the Lord] has explained, you ^ • 
should know the full classification of [the Listener's path] to 
be shunned and [the Bodhisattva path] that counteracts it in 
the all-knowledge mode. [Ornament 3.7] 

[424] [Subhuti], wondering about the practice that 
makes [Bodhisattvas] familiar with those, says about the 
topic of practice. How then under these circumstances, 
should a Bodhisattva course in perfect wisdom? What he 
means is [Bodhisattvas] have to eliminate and take up those 
two—what is to be shunned and antidote, so how should 
they course in order to do that. 

About the practice of the form [skandha] and so on [the 
Lord] says, A Bodhisattva then courses in perfect wisdom, 
if, while coursing, he does not course in the skandhas 
within settling down on them. Understand the following 
[practices] in this way. 

About the practice of the impermanence and so on of 
form and so on he says, [A Bodhisattva courses in perfect 
wisdom, if, while coursing], he does not course in the 
conviction that the skandhas are impermanent, or that 
they are empty. 

[425] About the practice of the incompleteness of 
form and so on he says, [A Bodhisattva courses in perfect 
wisdom, if, while coursing], he does not course in the 
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conviction that the skandhas are defective or entire. An 
imaginary form is defective because it is empty of a mark. 
The form of the true nature of dharmas is entire because it is 
replete with the collection of good qualities. That defective¬ 
ness or entirety of the skandhas is not itself the skandhas 
because the intellect [merely] imagines the difference 
between a dharma [such as suffering or emptiness] and the 
possessor of that dharma [the imaginary form skandha and 
so on]. If he does not even course thus [in the conviction 
that form is not the defectiveness or entirety of form] 
then he courses in perfect wisdom. You should connect 
"If he does not even course thus then he courses in perfect 
wisdom" to what will be said [about the following practices 
as well]. 

The [Lord] has given a demonstration of the afore¬ 
mentioned Dharma that has reached a surpassing level 
so Subhuti says. It is wonderful, O Lord, how well the 
reasons for the attachment and non-attachment of the 
Bodhisattvas have been explained. It is "wonderful" be¬ 
cause he presents it as a paradox, because, while speaking 
about practice he speaks about "attachment" in the form of 
getting at a form [skandha] and so on, and also about "non¬ 
attachment" that is the nature of the Mother [Perfection of 
Wisdom] that does not get at anything. 

[426] About the practice of nonattachment to form and 
so on [the Lord] says. One courses in perfect wisdom if one 
does not course in the idea that form [and all the other 
dharmas] are with attachment got at or without attachment 
not got at. When he courses thus, a Bodhisattva does 
not generate attachment to anything, from form to all¬ 
knowledge. 

Qualm; [Bodhisattvas] cannot cultivate [all-knowl¬ 
edge] without reaUy getting into it, soliow can you say that? 
Having anticipated this with. And why? he says. For all¬ 
knowledge is unattached free from intense desire, it is 
neither boimd nor freed (I have explained these two words 
[on page 91]), [427] and there is nothing that has risen 
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above it because it is in the form of a dependent arising that 
is emptiness. He is saying that they cannot objectify all¬ 
knowledge conceptually because to the extent they are set¬ 
tling it is not truly real, and to the extent it is truly real they 
are not settling, hence they do not generate attachment for 
it. In conclusion he says. It is thus that Bodhisattvas should 
course in perfect wisdom through rising completely above 
attachments. 

About immutability practice [Subhuti] says. It is won¬ 
derful how deep is this dharma, I mean the perfection of 
wisdom. The demonstration and the non-demonstration 
of the Mother [Perfection of Wisdom] in book form make 
her diminish when she finishes [at the end of a lecture] 
and disappears [at the end of a fortunate eon], respectively; 
similarly, demonstration in accord with reason and scrip¬ 
ture makes her increase when she is produced in somebody 
else's mind-stream, and non-demonstration makes her in¬ 
crease when, in a strict retreat, [Bodhisattvas] see additional 
meaning in their own mind-streams. But none of this 
applies to the main Mother [Perfection of Wisdom] that is 
immutable in nature, so he says. Demonstration does not 
diminish or increase it. Non-demonstration also does not 
diminish or increase it. 

[The Lord] first says. Well said, Subhuti, because he 
has not contradicted [him], and then makes just this clear 
with an example. It is just as if a Tathagata should, during 
his entire life, speak in praise of space, without thereby 
increasing the volume of space; and space would not 
diminish either, while he was not speaking in praise 
of it. [428] 

About practice without an agent he says. Or it is as 

with an illusory man. Praise does not penetrate into or 
afflict him. When there is no praise he is not affected, or 
afflicted. Just so the true nature of dharmas is just so 
much, whether it be demonstrated or not. Construe this: 
He is not an agent because he is a false appearance so the 
cankers of attachment and hatred do not penetrate into and 






i 

I 

i 

> 

5 

i 

I 


I 


I 

I 


t 

I 

I 

I 


Li;^ht for the Ornament for the Clear Realizations 313 

affect him, and therefore the secondary cankers associated 
with those do not afflict him. 

From the three difficult practices, about the practice of 
the knowledge of all aspects that is a difficult aim [Subhuti] 
says, A doer of what is hard is the Bodhisattva who, while 
he courses in perfect wisdom, does not lose heart nor get 
elated (iitplu), i.e., does not quiver, in the sense that he does 
not feel upbeat (upari vartate), in the sense that [the practice] 
does not make him feel happy; who persists in making 
endeavours about it and does not turn back does not 
retreat. The development of perfect wisdom is like the 
development of space. Homage should be paid to those 
Bodhisattvas who are armed with this armour the armor 
that he will speak about. [429] Qualm: [Bodhisattvas], 
having understood the possibility of preeminent wisdom 
and so on, make an effort [for that], so what is the so-called 
superior "difficulty?" Having anticipated this with. And 
why? he says. For with space they want to be armed when, 
for the sake of beings, they put on the armour. Armed with 
the great armour is a Bodhisattva, a hero is a Bodhisattva, 
when he wants to be armed with an armour, and win full 
enlightenment, for the sake of beings who are like space, 
who are like the realm of dharma. He is saying it is superior 
and difficult because they find a basis even in all dharmas 
that are like a magical illusion, and, even though in true 
reality there is no possibility of supreme wisdom and so on, 
armor themselves for the sake of the knowledge of all 
aspects. He says both like space and like the realm of 
dharma based on the weU-known division into ordinary 
and extraordinary [beings]. 

About the practice of the knowledge of paths that is 
difficult practice he says. He ("who wants to practice the 
knowledge of paths" has been left out) is one who wants to 
liberate space. 

About the practice of all-knowledge that is difficult 
work he says. He ("who wants to work at all-knowledge" 
has to be supplied) is one who wants to get rid of space. 
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He is one who has won the armour of the great perfection ! 
of vigour has achieved the great determination bom from ' 

the womb of emptiness and compassion. That Bodhisattva j 

IS armed with the armor is excited about the triple [practice] ' 
that is difficult to do for the sake of beings who are like i 
space, who are like the realm of dharma. j 

[430] The practice that is not in vain because [trainees] j 
obtain Jesuits in accord with their level of fortune is where i 
[Eight 1 housand 197] says. Thereupon a certain monk in the ! 
sense of an unnamed person, somebody who is not identi- j 

fied by name, clan and so on saluted the Lord with folded i 

hands and said to the Lord: I pay homage to the perfection j 
of wisdom! [A certain person] in whom a serene confidence j 
has arisen because of his own particular realization of the i 
practice of emptiness, non-production and so on pays horn- 
age, indicating clearly that others in the retinue also gain i 
understanding [from Bodhisattvas] in accord with their li 
level of fortune. [The monk] says just what that practice is |i 
with. For it neither produces nor stops any dharma. [Sakra 
theri asks]. If someone would make efforts about this per¬ 
fection of wisdom, what would his efforts be about? [And 
Subhuti replies]. He would make efforts about space the ' 

emptiness of the knowable. And he would make his efforts ’ 

about a mere vacuity the emptiness of the knower, if he 
would decide to train in perfect wisdom, or to work on it. ' 
The practice that is not conditioned by anyone else is 
where [Sakra] says. Please, O Lord, command me to shel- I 
ter, defend and protect that son or daughter of good family 
who bears in mind this perfection of wisdom! [Subhuti 
replies. Can you see that dharma which you intend to shel¬ 
ter, defend and protect? Sakra says]. Not so, holy Subhuti, j 

showing that it is n©t conditioned by anyone else because | 

bemg sheltered and so on by anyone else that would be a I 

condition for it does not exist. [431] To make just that clear | 

[Subhuti] says. So when a Bodhisattva stands in the perfec- ^ 

tion of wisdom as it has been expounded, then just that ^ 

will be his shelter, defense and protection. On the other f 
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hand, when he is lacking in perfect wisdom, then those 
men and ghosts who look for entry will gain entrance into 
him. His statement means that they protect themselves 
and so on only when they are dwelling in the Perfection of 
Wisdom, not otherwise. And he says. One would, however, 
want to arrange shelter, defense and protection for space if 
one would want to arrange shelter, defense and protection 
for a Bodhisattva who courses in perfect wisdom, because 
when they believe that dharmas lack any own-being they 
protect themselves. 

The practice that is knowledge of the seven points of 
comparison is where Subhuti aste. What do you think, 
Kausika, are you able to arrange shelter for an echo? And 
Sakra says. Not so. There, in the Twenty-five Thousand it says 
the way things are understood is as follov/s: the dream 
example stands for transformation because it is a transfor¬ 
mation of consciousness, the mock show example stands 
for coming together because it has come together through 
mantras and ointment, the mirage example stands for con¬ 
tradiction because it is not known or does not exist {avidya- 
mdnatvena), the echo example indicates condition because 
sound is the condition for it, the reflected image stands for 
not transcending because it does not transcend the form of a 
known [object], the city of the Gandharvas example stands 
for having no foundation because it is without any founda¬ 
tion, and the illusory magical creation example stands for 
lacking an agent because it lacks a cause. Here [in the Eight 
Thousand], hov/ever, you should understand that because 
the need is for a brief description, it says all dharmas are 
like an echo, pointing to the middle [example] to point out 
the three [examples] before and the three after it. 

^ You should know that this positive explanation of ten 
Bodhisattva practices implies the Listener ones that are 
opposite to what has been said. Thus [Maitreya] says, 

[Tlie Lord explains] the practice by denying that [Bodhi- 

•sattvasi course in the form [skandha] and so on, in their 




316 Abhisamayalamkaraloka Prajm-paramita-vydkhyd 

impermanence and so on, in their completeness and incom¬ 
pleteness, and without attachment to those [skandhas and so 
on]. He asserts that this practice is immutable and is not an 
agent, that it is the three difficjilt ones, that it is not in vain 
because [trainees] obtain results in accord with their states, 
that it is not conditioned by anyone else, and that you know 
it through the seven points of comparison. [Ornament 3 8- 
lOab] 

[432] [Bodhisattvas] have to cultivate the practice from 
the perspective of sameness, [i.e., emptiness in ultimate 
reality], so about sameness Subhuti says, [Bodhisattvas] do 
not think about [all dharmas] with thought (citta) that is in 
meditative equipoise, and hence do not review them; they 
know that those dharmas do not exist, and hence they do 
not appear; they do not identify them with thinking mind 
imanas) that is in meditative equipoise, and hence they do 
not perceive them, therefore those dharmas to be known by 
the knowledge of them cannot be found, and hence they | 
cannot be got at. That is how to construe this [passage]. In 
conclusion he says. If he dwells thus he courses in perfect 
wisdom. You should know^ that [Subhuti] denies [that i 
Bodhisattvas have] conceit about the [Abhidharma] topics i 
the form [skandha] and so on; conceit about the signs | 

(nimitta), blue and so on, [that mark a form that is visible, | 

and so on]; conceit about the elaboration of [visible] form 
and so on into two and twenty types; and conceit about real- [ 
izing the aids to [knowledge that] penetrates [into true real- ■ 
ity] and so on. He has thus spoken in this way about four 
[aspects of the practice that] does not apprehend dharmas to 
be known and dharmas that know. Thus [Maitreya] says. 

They assert that the absence of four sorts of coflceit is its 

sameness. 3.1 Ocd] 

[433] After [Bodhisattvas] have broken through into 
the sameness of the practice they have to master the path : 

of seeing, so at this point there has to be an explanation i 
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of it. (The Eight Thousand says]. Thereupon, through the 
Buddha's might the four Great Kings . . . came to where 
the Lord was. Through his miraculous power their minds 
were impressed by the sight of a thousand Bud^Jias. Arya- 
Vimuktisena says this passage is to explain that they are 
witnesses to the fact that [all the Buddhas] teach that [the 
path of .seeing] "has sixteen instants," that there is no other 
instant beyond the sixteen instants; to teach that this is what 
ill Buddhas say. It says a thousand Buddhas because in the 

alia world system, in the fortunate eon, precisely a thou¬ 
sand Bodhisattvas reach Buddhahood because, through the 
power of skilful means, other [Buddhas] have no rules and 
proliibitions. In these very statements sentences made up 
of words, words made up of syllables with case endings, 
and syllables indeclinable words like "thus" and so on, 
by monks called Subhuti, etc., has this very perfection of 
wisdom been expounded, just this very chapter he means 
tins "Purity Chapter" of the perfection of wisdom. With 
reference to it just the Sakras, Chiefs of Gods, ask ques¬ 
tions and counter-questions. At this very spot of earth has 
just this perfection of wisdom been taught. Maitreya also, 
the Bodhisattva, the great being will, after he has won the 
supreme enlightenment, at this very spot of earth teach 
this very same perfection of wisdom. There [the Sutra] 
does not talk about the [four] past Tathagatas to teach that 
they have completed their demonstration of this [Perfection 
of Wisdom]; it speaks of the future Tathagata to show that 
the purpose [of demonstrating the Perfection of Wisdom] 
is the welfare of future beings. 

The eighth. Purity Chapter, of the Light for the Ornament 
for the Clear Realizations: A Commentary 
on the Perfection of Wisdom. 







Ornament Chapter Three, Lzg/zf Chapter Nine: 

Praise 


[435] Now Subhuti says about the path of seeing. To 
call it 'perfection of wisdom,' that is merely giving it a 
name. The perfection of wisdom means the path of seeing 
in the All-knowledge section that has sixteen instants for¬ 
bearance and knowledge of dharma, knowledge of dharma, 
subsequent forbearance and knowledge, and subsequent 
knowledge for each of the truths. Thus [Maitreya] says. 

In all-knowledge mode this path of seeing has the instants 
of knowledge, subsequent knowledge, forbearance, and 
knowledge of dharma in the truth of suffering and so on. 
[Ornament 3.11] 

Merely giving it a name means merely a reflection in the 
imagination. And what that name corresponds to that 
cannot be got at because in true reality it has no own-being. 
One speaks of a name with reference to what? To a merely 
nominal entity a reflection in the imagination. Even the 
perfection of wisdom carmot be found or got at, and 

soon. , , A. 

What aspects does the truth have? To teach the aspects 

[Subhuti questions the Lord and] says. For what reason, 
then, will Maitreya, the Bodhisattva, the great being, after 
he has won the supreme enlightenment, preach just this 
very same perfection of wisdom at this very spot of earth 
in just these same words? [436] [The Lord says about] the 
first aspect that since a form without an own-being 
connected with either permanence or impermanence it is 
neither permanent nor impermanent 
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[About] the second [aspect he says], since a form is 
wthout suffering and the absence of suffering it is neither 
bound nor freed, and hence is absolutely pure, i.e., free 
from the extremes of permanence and annihilation. That, 
i.e., the fact that he has fully awakened to all dharmas with¬ 
out mistake is the reason that Maitreya, the Bodhisattva, 
the great being, after he has won the supreme enlighten¬ 
ment, will preach Just this very same perfection of 
wisdom that illuminates the true reality of dharmas at this 
very spot of earth in just these same words. He means that 
nobody else is able to give a clear explanation of the true 
reality of dharmas as it really is. 

[About] the third. Perfect wisdom is perfectly pure 
because the skandhas are pure because they are neither i 
empt)’ nor not empty. j 

[437] [About] the fourth. Perfect wisdom is perfectly 
pure because the nonproduction, nonstopping, nondefile¬ 
ment and nonpurification of the skandhas is perfectly 
pure. Because they have no essential self or no-self they are 
not produced, have not stopped, are not defiled, and are not 
purified and hence are pure. ;j 

[About] the fifth. Perfect wisdom is perfectly pure be- j! 
cause space is pure, because, like space, it is empty of cause |! 
and no cause; and [about] the sixth. Perfect wisdom is pure ! 
because the skandhas are stainless, i.e., unstained by cankers fr 
or secondar}^ cankers because they are without an origin and : 
a non-origin, and [about] the seventh. Perfect wisdom is pure f. 
because the defiling forces cannot take hold of the skandhas, i 
I.e., there is no producer and no non-producer so they are 
not afflicted and hence nothing takes hold of them. : 

[About] the eighth. Perfect wisdom is perfectly pure 

because like an echo or space, [read] like a space echo it is 

unutterable in its nature because it is free from conditions ; 
and non-conditions; [about] the ninth, that it is perfectly j 
pure because it is incommunicable, i.e., that the truth of j 
cessation cannot be conveyed into another's mind-stream I 
by uttering words because it is unconnected with ceasing I 
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and not ceasing; and [about] the tenth that it is perfectly 
pure because it offers no basis for apprehension because, 
since there is no peace or absence of peace, it does not serve 
f as a basis for apprehension. 

i: [438] [About] the eleventh [the Lord says]. Perfect 

; wisdom is perfectly pure because it is not covered by any 
dharma, stained or stainless. Because [the truth of cessa¬ 
tion] is neither a consummation nor a non-consummation, 
I it is not covered by any dharma stained with outflows, or 

! any dharma that is stainless without outflows and hence is 

! a purity that transcends both extremes. [Subhuh then says]. 

It is indeed a great gain ... to hear of this perfection of 
I wisdom. How much greater the gain if they take it up ... 

|| and master it. What he means is taking it up and so on is 

i superior, so the gain they get from it is more than the gain 

they get from experiencing it with ear consciousness. 

• [About] the twelfth [aspect he says]. Their eyes, ears, 

noses, tongues and bodies will be free from disease and 
their minds from stupefaction. Because [the truth of cessa¬ 
tion] is neither a definite escape nor not a definite escape 
no sickness arises. They will not die a violent death. Many 
thousands of Gods will follow closely behind them. 
Wherever, on the eighth, fourteenth, and fifteenth day, 
when he preaches dharma, teaches the perfection of 
wisdom, there he will beget a great deal of merit. The idea 
is that on the eighth and so on Sakra and so on have 
i descended to look at living beings so there are more people 
i' listening [so the teacher gets more merit]. 

! [439] About forbearance and knowledge of dharma 

I in the path, [the Lord] says. Many thousands of gods, 
I Subhuti, will follow closely behind them and so on. Desir¬ 

ous of hearing dharma, they will all of them protect the 
preacher of dharma who teaches this perfection of wis¬ 
dom. Qualm: The Perfection of Wisdom performs no service 
for the gods, so why do they protect and so on those who 
preach it? Having anticipated this with. And why? he says. 
For perfect wisdom is the most precious [jewel] (ratna) in 
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the world with its Gods, humans and Asuras. Because it 
is neither a path nor not a path, as the cause that pacifies 
wrong doing it increases (tanoti) the most precious delight 
(rati). Thus it does perform a service for the gods and so on, 
and hence it is the most precious [jewel]—the end of states 
of woe. This is the thirteenth [aspect]. That also is a reason 
why such a person will beget a great deal of merit. What he 
means is not only will there be more people listening to this 
[l^erfection of Wisdom], but it gives the most precious de¬ 
light too. A dharma preacher therefore causes them to reach 
enlightenment, and this also works as the cause, is the 
reason why they beget a great deal of merit. 

About knowledge of'dharma in the path [the Lord] 
says. On the other hand there will be many obstacles and 
so on. Question: WTiy are there many obstacles even though 
she is so mighty? Having anticipated this with. And why? 

[440] he says. For very precious things provoke much hos¬ 
tility, i.e., many covet her because of her great might. The 
more excellent they are, the more violent the hostility. He 
that w hatever the reason something is morfe and more 
excellent, [because of that] there is a corresponding greater 
hostility. Having given a general explanation, he now says 
more specifically. But this is the most precious [jewel] in 
the entire world, this perfection of wisdom, which has 1; 
been set up and undertaken for the benefit and happiness I 
of the world, by showing that all dharmas have not been 
produced nor destroyed, are neither defiled nor purified. 

Thus, because it is interwoven neither with method nor 
nonmiethod, it has been set up for the sake of all beings as a :! 
precious [jewel], in the sense of a naturally wholesome state 
free from conceptualization, because the conceptualization 
of all dharmas is absent [from it]. Hence it is a precious i 
[jewel], a non-conceptual state that is the skillful means that j 
causes the result to manifest. This is the fourteenth [aspect]. I 
About subsequent forbearance and knowledge of the 1 
path he says. But perfect wisdom does not cling to any 1 
imaginary dharma, nor defile any dependent dharma, nor j 
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take hold of any final outcome dharma. These are the 
different meanings [of "dharma"]. He is saying that because 
it is free from being a practice or not a practice, it has no 
connection with dharma signs. This is the fifteenth [aspect]. 
Question: Given that [the Perfection of Wisdom] finds or 
knows (vid) dharmas, how could it not take hold of them? 
Having anticipated this with. And why? he says For all 
these dharmas neither exist (samvid) nor are they got at. 
You know the meaning [from my earlier explanation].^ 

About subsequent knowledge of the path he says, [441] 
Because it has not been apprehended^ is the perfection of 
wisdom without any stain. To be free from stains that is 
the same thing as the perfection of wisdom. Because it is 
unstained by deliverer and non-deliverer, knowledge of 
both knowable and word (marked as essentially the thing 
stated and as the statement) does not arise. This is the 
sixteenth aspect. To explain what it means to be free from 
stains in another way. he says. And it is because the 
skandhas are free from stains that perfect wisdom is with¬ 
out any stain. Yet they would be at fault even if they settled 
down here on the true reality of dharmas so he says, A 
Bodhisattva courses in perfect wisdom if he does not 
perceive even that. 

You should be certain about the fact that this positive 
explanation of the Bodhisattva's path of seeing in the afore¬ 
mentioned way—with sixteen aspects that are the instants 
of all-knowledge—imphes the Listener's path of seeing 
with the aspects of impermanence and so on that is opposite 
to it. Thus [Maitreya] says. 

The [sixteen] instants of all-knowledge [are where the Lord 
says the Perfection of Wisdom knows that] the fomojskandha 
and so on I is not permanent or impermanent, transcends 
extremes, has purity, is not produced or stopped and so on, 
is like space, is stainless, and cannot be seized on; [where he 
says the Perfection of Wisdom] is essentially inexpressible, 
and hence its content cannot be conveyed to others through 
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communication, gives no basis for apprehension, is perfectly j 

pure, is without diseases, is liberation from states of woe, is a | 

non-conceptual state that causes the result to manifest, is not 1 

connected to signs, and is the knowledge that does not arise ^ 

when there is a basis-sign duality. [Ornament 3.12-15] 

i 

Having thus [in the first three chapters] explained [the j 
three knowledges] in detail, to summarize, amongst the j 
three all-knowledges, the knowledge of all aspects that is 
a compilation of all the topics, [the Lord] says, [442] And j 
again this perfection of wisdom does not enter through 
the production of the thought, or place itself grounded in i 

preceptual advice and so on into any dharma, it does not as j 

armor practice reveal any dharma in the form of a universal j 

or as setting out practice define any dharma in the form of a j 

particular, it does not as equipment practice bring in does 
not cause anyone to reach any dharma, nor as going forth i 
practice carry one away remove one. Construe all of these 
with "any dharma." |j 

[The gods] who are delighted by the nectarous taste ‘• 

of the unmistaken Dharma offer worship, so [the Eight Ij 

Thousand] says. Thereupon a great many thousands of |'i 

Gods in the intermediate realm called out aloud with cries ■ 

of joy ipraksvedita), waved their garments, and said: We | 

now, indeed, see the second relative to the first turning of 1l 

the wheel of dharma in Varanasi turning of the wheel of 
dharma taking place in Jambudvipa. Some say a cry of joy jj 

is a lion's roar emitted from an upsurge of serene confi- i; 

dence, others that it is a peal of laughter born from rapture 'I 

and that a praksvedita is when you dance [with joy] after 
that. To prevent them from settling [on this] as true reality, 
the Lord says. This, Subhuti, is not the second turning of 
the wheel of dharma, and he reiterates just that with. No j 
dharma can be turned forwards or backwards. Just this is 
a Bodhisattva's perfection of wisdom. 

[443] To summarize the knowledge of paths [Subhuti] i 
says. And again, great is this perfection of a Bodhisattva j 
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who, unattached in a state free from settling wants to know 
full enlightenment, and who yet is not enlightened about 
any dharma, or who will turn the wheel of dharma and 
who yet will not show up any dharma. Question: What is 
tin* reason that, even though attached to dharmas, they do 
not sliow them up? Having anticipated this wdth. And why? 
lie says For no dharma is here got at, no dharma is indi¬ 
cated, no dharma will move on will cause the production of 
any dharma. This is easy to understand. Qualm: How can 
you say that, because a group of causes that operate together 
produces a dharma. Having anticipated this with. And 
why? he says. Because absolutely, reproduction is alien to 
all dharmas, intending that the causes themselves do not 
exist. Nor will any dharma a hammer and so on turn back 
cause the destruction of any other dharma. Qualm: How 
can you say that because destruction is absolutely certain 
when the state that blocks continued existence comes into 
being? Having anticipated this with. And why? [Subhuti] 
says. Because from the very beginning all dharmas have 
not been reproduced, from the very beginning they have 
not been produced because there are no causes to produce 
them. He reiterates just that with. Since their essential 
nature is isolated, intending that they could never cease 
because they are empty of own-being. 

[444] To summarize all-knowledge [the Lord] says. So 
it is Subhuti. For emptiness does not proceed nor recede, 
and that (sa iyam) all-lmowledge [as in Ornament 3.16] holds 
good also for the Signless and the Wishless. He has in 
■ mind that emptiness and so on has not been produced. To 

, demonstrate that is to demonstrate all dharmas. But no 

j one has demonstrated it, no one has heard it, no one has 

‘ received it, and no one realizes it, in the past, present or 

I future. Nor by this demonstration of dharma does anyone 

f ever go to Nirvana. Nor by this demonstration of dharma 

I has anyone ever been made worthy of gifts. Because what 
I he says is governed by the ultimate truth this is easy to 

imderstand. 
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Make no mistake about the fact that these are the 
summaries, in the manner of something they have just 
discussed, of the three all-knowledges. Thus [Maitreya] 
says, • 

[After explaining] thus, [the Lord] clearly indicates that 
these three sections are complete with three [statements 
beginning], "And again this [Perfection of Wisdom]," "And 
again this," and "And again this." [Ornament 3.16] 

Again, there is no separate path of meditation for 
all-knowledge as there was for the knowledge of paths. 
What does that mean? [Response]: Because [the Lord] says, 
"After having Viewed the accomplishments of a Disciple 
or Pratyekabuddha with their cognition and vision, Bodhi- 
sattvas should pass above them," they do not have to realize 
[that path of meditation] and hence it is not taught to them. 
It is not even spoken about for Listeners and so on, because 
they easily understand that the path of meditation is again 
and again realizing the topic just as they have beheld it. 
Again, you have to understand that [the Sutra] has already 
discussed the Bodhisattva's aids to penetration before [on 
pages 32-75], and you should grasp that it has not even dis¬ 
cussed the Listener's warmed and so on [aid to knowledge 
that penetrates reality] that arises from meditation with 
outflows here [in the All-knowledge section], because it is 
obvious that it cultivates in meditation the aspects of imper¬ 
manence and so on of the four truths. 

Question: It has already given an explanation of all¬ 
knowledge because it set forth the path of Listeners and so 
on in the Knowledge of Paths [section], so why does it give 
a separate explanation of all-knowledge again? [Response]: 
Let me say why. As [Maitreya] has said, 

[Bodhisattvas] practicing the knowledge of paths should 
know the path of Listeners without taking the aspects of the 
four noble truths as a basis. [Ornament 2.2] 
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Thus he says that Bodhisattvas have to call to mind the path 
of the Listeners and so on in a process of meditation, etc., 
that takes nothing as a basis. Hence you get a separate 
all-knowledge, distinguished as s^arate primarily through 
the aspects of impermanence and so on, that is for the 
purpose of understanding all bases. There is much to say 
about this, but enough of this digression. 

The third. Practice of All-knowledge Chapter, of 
Light for the Ornament for Clear Realizations: 

A Commentary on the Perfection of Wisdom. 




